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* Vedanta Sara ’ of Sadánanda 
is a Preliminary manual on 
Advaita Vedanta, Though small 
in form still it is regarded as an 
important work as it contains in 
nutshell all the important aspects 
of Advaita philosophy. It serves 
as a necessary introduction to 
Advaita literature. Its author 
Sadananda was a preceptor of 
Advaita, belonging to the sixteenth 


century A. D., who was also the 


grand preceptor of the great 
Advaitin Nrsimhasrama. 

This present edition, which 
contains an exhaustive introduc- 
tion, Sanskrit ccmmentory, énglish 
reAdering of the text, English 
commentary and the text, is 
intended to serve as a simple and 
lucid introduction to the subject. 
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PREFACE 


It is a conspicuous fact that mankind is 
passing through a pervasive moral crisis and 
spiritual’ bankruptcy. We have become more 
conscious of the body and the senses and have 
forgotten the spirit, which underlies them. Witha 
growing tendency towards industrialisation, which 
prompts the materialistic attitude towards life, 
there is a total degeneration of standards and 
values. Everywhere, in social, political, moral 
and intellectual aspects of life, we find chaos, 
confusion, indiscipline and distrust, caused by 
selfishness and lack of mutual good-will. Nowadays, 
sycophancy is deliberately encouraged; hypocrisy 
is preferred to truth and pornocracy is mistaken 
to be culture. Norms and standards of society 
are undergoing changes, which is encouraging 
promiscuity and unchastity. With the economic 
interpretation of values man is becoming more 
and more commercial. The spiritual background 
of human relations being ignored, discordance 
is taking hold of both our personal and social life. 
To get rid of these what we need at present is a 
re-assertion of life-values, according to the 
Advaitic standards, which vedanta preaehes. 
Atman is the indelible basis of life. Philosophy 
science, technology, arts, aritecture, literature, 
society, family and government, whichever is 
destitute of this is imperfect and soulless, for which 
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it cannot be conducive to the total uplift of 
man. Modern man has reached the moon, but he has 
yet to reach man-hood. That, which makes him 
reach this, is the spiritual value of life, which 
vedanta preaches. This is neither a sort of 
revivalism nor a form of radicalism. Both the 
revivalists and the radicalists come to an under- 
standing on this principle of the Atman, which is 
neither old nor new. Vedanta is not the exclusive 
possession of the Hindus only, but all the great 
mystics and saints of the world, whichever country 
they may belong to, live the ideals of vedanta A 
man, who realises his identity with the limitless 
Atman, the basic truth of vedanta, ceases to be an 
Indian or an European and soon. What we need 
at present to make our life more valuable is the 
assertion of this truth of Advaita. Vedanta is a 
panacea for all the evils. 


This truth, which vedanta preaches, is not 
speculative but experiential. Experienee, on the 
otherhand, is based on reality. This experience 
si not the sense experience of the empiricists but 
the direct realisation or aporoksgünubhüti of the 
mystic, a sort of self-recognition, which destroys 


along self-forgetfulness. Mysticism here does not 
mean something irrational or absurd, as some 


so-called rationalists think it to be. It is mystical 
asitdoes not come under either empiricism or 
rationalism. So far as we are: grappling with 


ignorance, it seems to be absurd, but whenever 
we come to realise the truth, it becomes spontane- 


ous and natural That which is beyond reason is 
not necessarily irrational. Vedantic truth is not 
(७-0. Prof. Satya Vrat Shastri Collection. 


Digitized by Arya Samaj Foundation Chennai and eGangotri 
[ ii ] 


only cognitive and factual but also verifisable, but 
with the condition that verification should not be 
taken inan ordinary sense. Asthe truth of the 
scientific theories cannot be experimented without 
proper scientific method with the help of proper 
equipments, so also the verification of the spiritual 
truth cannot, be made without proper spiritual 
method. Thus the truth of vedanta is not opposed 
to reason and yet in agreement with its revelatory 
character. To quote Dr. Mahadevan, a reputed 
Advaitic thinker of the modern age, ‘Far from 
being dogmatic and dictatorial, the philosophy of 
vedanta is rational and yet in harmony with 
revelation’. (The philosophy of Advaita, P-62, 
Ed. i967). Scepticism about the fundamental 
truth of sptritualism is a sort of blasphemy, based 
on a deliberate ingorance and lack of insight. 
Scepties from the sophists of the past upto the 


scientific materialists and the logical positivists 
of the present, with all their fallacious arguments, 


have not yet become successful in refuting spiri- 
tualism, as they are far from touching even the 
periphery of spiritualism proper. There are also 


some critics who say that spiritualism has no 
cognitive-value, the theories of God, soul etc. being 


intended to lead people along a moral path. But 
they are mistaken in thinking the means to be the 
end. A life of spiritualism is much more than a 
moral life, though the latter is a necessary antece- 
dent of the former. By vouchsafing the experien- 
tial ground of spiritualism vedanta has done away 

with all such misconceptions which have no locus 
standi in the genuine spiritual pursuit. The 
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spiritual path, advocated by vedanta is neither an 
empty intellectual pursuit ror a mere armchair- 
speculation, which is much beyond intellect, for 
which it cannot either be established or be refuted 
by reasoning. To ignore this is just to see the 
things with closed eyes. 

Nowadays, there are some critics, who 
compare Advaita with other systems of thought 
of the west. There are some self-appointed judges 


of Advaita who get a pleasure in denouncing 
traditional interpretations, with which they are 


not acquainted properly. To our surprise we see 
that Advaita is compared with the most diverse 
and conflicting thoughts of the west, beginning 
with neo-platonism and ending with linguistic 
analysis. Some see in it a grand system of specula- 
tive metaphysics, others think it to be a system of 
values. There are also some who find in it the 
linguistic analysis of the modern analysts. It is not 
improbable that in the future some may try to 
find out in it the tendency of materialism. All 
these interpretations, which cannot be correct at 
the same time make it clear that the upholders of 
these views fail to understand the spirit of 
Advaita. Though the comparative method is a 
necessary one to bring about international under- 


standing still we should not lose sight of the 
difference, as it may distort and misrepresent a 
philosophy. Advaita is not a system of philosophy. 
It is the fulfilment of all systems. The truth of it 
can only be realised by a man who has the 
necessary qualifications of an adhikari and has 
undergone thorough spiritual and intellectual 
training in Advaita. 
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It is not proper to think that Advaita as it is 
interpreted by Sankara is alien to the upanisads. 
Nor is it sound to maintain the view of some critics 
that neo-Advaitic dialecticians of Post-Sankara age 
differed from Sanakara substantially. The fact is 
that the same Advaitic doctrine persists through 
all the ages beginning from the early vedic age 
upto the age of the neo-Advaitins, though the 
ways of exposition are not similar. The difference 
amongst the neo-Advaitins is only in the way 


of exposition or Prakriya, which aims at making 


others understand the truth of Advaita (vide, 
Pafricadasi, 8-73); for which’ eminent Advaitic 
thinkers like Appaya Diksita: ahd Madhusiidana 
have tried to. defend the validity of all those views. 
The present book ‘Vedanta Sara’ is a 
preliminary manual on Advaita Vedanta; which’ is 
recommended as a text book for M. A: students in 
sanskrit by most Indian Universities." Not only 
for the students of the‘ universities but also for 
others, who want to undertake a study of Advaita 
Vedanta, this book is said to be a necessary 
introduction to the subject, as‘ it contains in a 
nutshell all the aspects of Advaita’ Vedanta’. Its 
author Sadananda belongs to the’ sixteenth century 
A. D., as it is evident from the Subodhini commen: 
tary of Nrsimhasramá, the’ grand“ disciple of 
Sadananda. He says that‘ he has written this 
commentary in 5l0: Saka, which corresponds to 
I588 A. D. (vide, the concluding: verse of 
Subodhinl). So Sadananda must have flourished 
in the first ‘part of sixteenth century A.D. ‘The 
two famous commentaries on Vedanta Sara 
"d 
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are Subodhini of Nrsimhasrama and Vidvanma- 
norajani of Ramatirtha. Good and _ authenitic 
translation of the text into English with notes 
are also made by M. Hiriyanna- and Swami 
Nikhilananda.. But their works are very short and 
contain no sanskrit commentary. The extensive 
study made by colonel G. A. Jacob (vide his work 
entitled ‘A Manual of Hindu Pantheism’) is 
fraught with all sorts of misinterpretation of 
Advaita, as he wrote at a time when the 
‘philosophy of Advaita was not fully understood 
in the west. In: view of this I have. tried to' 
expound the passages of the text very lucidly and 
clearly and also have added a sanskrit commentary 
ofmy own named Gudharthabodhini. I. hope it 
‘will be useful for the understanding of Advaita 
philosophy. 

It is a pleasure to acknowledge my grate- 
fulness to my teacher Dr. T. M P. Mabadevan, 
National Professor in philosophy and Professor 
Emeritus, philosophy, university of Madras for 
his blessings for the completion of the work. 
I am greatly benefited by his-contanct and writings. 
Dr. Mahadevan not only occupies the foremost 
position amongst the present Advaitic thinkers but 
also exemplifies by his life the ideals of Advaita. 

It is my pleasant duty to acknowledge my 
indebtedness to my father-in-law Pandit Kulamani 
Mishra, formerly Head of the Deptt. of Dharmasa- 
stra, Sadasiva Kendriya Vidyapitha, Puri, who is 
the'embodiment of wisdom and virtues, for helping 
me in various ways for bringing out the present 


work. -` it j tit RBS 
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I also express my gratitude to my teacher 
Dr. A. 0, Swain, Professor and Head of the Deptt. 
of Sanskrit, Utkal University, Bhubaneswar for 
giving me encouragement. 

I am grateful to my teachers Sri S. R. Das, 
Haranath Mishra, Mrs. Sakuntala Mohanty and 
P. R. Ray for encouraging me to make a study of 
Indian Philosophy. I'am grateful to Sri P. C. 
Samantaray, former Superintendent, Sanskrit 
Studies, Orissa and Smt. Shobha Ray, former 
Principal, Women's College, Balasore for their 
appreciation and encouragement. I am particularly 
indebted to my brother-in-law Sri R. C. Mishra 
who has impressed me greatly by his deep interest 
in Indian Philosophy and culture. I also express 
my thanks to my Colleagues Dr. M. J. Das, P. K. 
Rath, B. G. Murti, C. C. Kar and my friends 
M. N. Das, Ashutosh Mishra, L. D. Sethi and 
P. K. Acharya and others for their appreciation 
and encouragement. I express my thanks to all 
authors ard publishers whose works I have 
referred to. 

My thanks are due to my wife, Mrs. Minati 
Mishra, whose spiritual and intellectual friendship 
has been a constant solace and encouragement 
for me and who has taken the pains of preparing 
the manuscript of this work. 


F. M. College, Haramohan Mishra 
Balasore (Orissa) 
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INTRODUCTION 


Philosophy, which deals with the most 
fundamental problems of existence, knowledge and 
value is an attempt to explain the riddles of life. 
This attempt is not anew phenomenon, but it is 
as old as life itself. Notwithstanding the success 
and failure of these attempts, we find that there 
are different philosophical systems, which seek to 
explain these riddles. Some of them are more 
speculative by nature, while others are more criti- 
cal. There are contradictory views like empiricism 
and rationalism, realism and idealism etc. ; but 
with their mutual conflict and contradiction they 
retain some relative values always. But, in so far 
as they are fraught with limitations and give 
importance to some aspect or other, they cannot 
explain the entire problems. Speculative meta- 
physics cannot satisfy human quest for knowledge 
nor can scepticism be the ultimate answer to it. 
The language philosophers, who limit the scope 
of philosophy to language and think that different 
philosophical problems are due to faulty linguistic 
uses only, are far from even touching the real 
problems of life. Philosophy and life, knowing 
and being, values and facts, essence and existencc 
are two sides of the same coin. Any attempt to 
separate them is based on an unfounded scepticism 
and cannot be conducive tothe ultimate good of 
life. 


(७-0. Prof. Satya Vrat Shastri Collection. 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


In Advaita all these partial views are 
transcended. Advaita, which is the essence of the 
teachings of the upanisads as interpreted by 
Sankara and his followers literally means non-dual 
or the negation of duality. Sometimes it is trans- 
lated as monism, but it cannot be properly 
expressed through the convenient philosophical 
terms as monism, pluralism, idealism, realism. 
atheism, theism or even pantheism. Sankara 
describes it beautifully in his Dasasloki * : ‘This is 
not even one, how can there be a second other 
than this? It is neither oneness nor not-oneness. 
It is neither void nor non-void as it is Advaita. 
How can I speak that which is the end of all the 
vedantas ? Monism is contrary to pluralism, but 
Advaita iscontrary to none. It is as Dr. Mahadevan 
- says? : ‘We believe that Advaita is not a sectarian 
doctrine. It is the culmination of all doctrines, the 
crown of all views. Though other views may ima- 
gine themselves to be opposed to Advaita, Advaita 
is opposed to none. When we translate Advaita as 
non-dualism, the negation signified by the suffix 
non- applies not only to duality but also to ism.’ 
It is this highest point of view, beyond all conflicts 
and contradictions, which Gaudapada describes 
as the spirit of Advaita Vedanta® ; ‘The dualists, 
firm in their own views conflict with each other, 


I— Daéasloki, vs. 0. I 

2—T. M. P. Mahadevan, Ramana Maharshi and 
His Philosophy of Existence, P. 25 (Sri 
Ramanasramam, 3rd Ed. ]976). 

3— Gaudapada’s Mandukya Karika, 2.|7. 
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but this (Advaita) has no conflict with any 
Advaita is not a system of thought but the fulfil- 
ment of all the systems 


This non-dual Existence or the Plenary 
Experience, which Advaita means, is the final 
point of investigation. All the great teachers of 
Advaita vedanta, beginning with the seers of the 
upanisads upto the great Advaitins like Sri 


Sankara and his followers preach this truth. 
Asked by Girgi about what exists beyond this, 
answered Yàjüavalkya' : ‘Do not ask, O Gargi, 
about something more than this deity, beyond 
which nothing more can be asked When we say 
that Advaita means the Plenary Experience, 
it does not mean that Advaita vedanta is destitute 
of analysis and methodological subtlety. We really 
find in Advaita literature numerous dialectical 
works, replete with such subtle analysis, which 
is unparallel in the philosophical tradition of the 
world. But methods, systematisation and analysis 
etc. are only secondary. These are accepted so 
far as they are conducive to the understanding of 
the basic truth of Advaita. The ultimate truth: 
transcends all the categories, concepts, methods 
and systems, in as much as it is free from differ- 
ences and beyond the limitations of space and 
time 


In view of this, Vedanta has got no history. 
It is endowed with the perennial value, which 
neither diminishes nor increases with the passing 


(—Brhadaranyaka upanisad, 3.6.l, anatiprasnyam 
vai devatam atiprcchasi gargi matipraksih 
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of time. Truth is as old as the origin of the world 
and as modern as modernity itself. It is noteworthy 
to quote Paul Deussen’s remark on vedanta? : 
‘We are unable to look into the future, we do not 
know what revelations and discoveries are in store 
for the restlessly inquiring human spirit ; but one 
thing we may assert with confidence, — whatever 
new and unwonted paths the philosophy of the 
future may strike out, this principle will remain 
permanently unshaken and from it no deviation 
can possibly take place. Historical method of 
investigation, which pre-supposes that progress 
commences with some unknown and uncertain 
point, proceeding towards no end, is nothing but 
grappling with utter absurdity, which is further 
based on an unfounded scepticism. Such a 
defective and sweeping method of criticism was 
so much prevalent amongst the orientalists of the 
recent past like Max Muller, Roth, Wilson, 
Winternitz, including some of the native Indian 
scholars, who were swayed away by the apparent 
glamour of the western interpretation, that the 
whole Vedic literature, excluding the Upanisads, 
was thought to be the product of a group of 
ignorant and Semi-civilised people. The whole 
super-structure of the theory of progess from 
polytheism to monism via henotheism and 
monotheism and the hypothesis of the origin of 
the Upanisads in the supposed conflict of the 
priestly class and the warrior class are the most 
misleading outcome of such a defective method of 


]—Paul Deussen, The Philosophy of the 
upanisads, P. 40. 
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criticism, which has not only no link with the 
unbroken spiritual tradition of India, but which 
also violates the whole spiritual truth of mankind. 
However, with the progress of time this naivete 
is gradually being discarded. And it is proved 
that the old saying ‘the only thing we know from 
history is that we know nothing from it’ is not 
without any truth. To penetrate into the depth 
of vedanta, the method of inward expansion is 
the only one method, which has nothing to do 
with the extensive search of our historical method 
nor is it dependent on the achievements of our 
scientific investigation. 


The investigation for something more or the 
urge of becoming something more is inherent in 
the very principle of life. It is because this, that 
even the most crude of the utilitarians and the 
pragmatists cannot deny it without doing injustice 
to truth. The insatiable qualms of conscience 
can never be satisfied by such deceptive make- 
shifts without the vision of truth, which lurks 
behind the displays of relativity. 

This urge of becoming more, the quest for 
knowledge, commences with the world of 
experience. What is the nature of the world? 
What are the limits of its existence ? How far 
our knowledge about this world is adequate ? How 
far can it satisfy our wants ? These are the most 
fundamental questions regarding the world, which 
we are confronted with. Whatever may be the 
details of investigation, it is conspicuous to a little 
reflection that nothing in this world is absolute. 
Everything, whatever we percive through our 
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senses or think through our discursive intellect, 
is nothing more than a mere relative existence. 
It is not only due to the fault of our discursive 
thought, but this, the principle of relativity, is the 
very nature of things in the world. Nothing in 
this world can exist Per Se, without dependence 
on other. It is because that the causal law, which 
implies a necessary connection with something 
other, falsifies the absolute existence of the things 
in the world. The world exists in principle, but 
not in space or time, as space and time are not 
independent of the world. This inexplicable law 
of causality is that principle, to which the world 
owes its exisence. Thus says Gaudapadacarya’ : 
‘So far as this law of cause and effect extends 
there exists Samsara and whenever the operation 
of the causal law ceases, one never gets the 
Samsara there.’ It is described as Samsara, because 
it is flowing without cessation—'Samyak Sarati iti 
Samsürah',the beginningless and endless flow of 
the causes and effects, the eternal flux, for which 
Heraclitus lamented. 

If, on the otherhand, we take that the effect 


is not different from the cause, then invariably we 
land in the shore of the doctrine of apperance. 
The diversity of the world is due to names and 
forms or nama and rupa, which is relative to 


their real substratum.? This is the famous Vivarta 
]—Maàndukya Karika, 4.56, 
< Yavaddhetuphalavesah samsarastavadayatah 
ksine hetuphalavese Samsaram na Prapadyate’ 
2—Chàndogya  upanisad, 6.3.2, namaripe 
yyakaravani. Also Brhadaranyaka up |. 4. 7. 
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Vada* of Advaita Vedanta. The jumbling of this 
phenomenal appearance of names and forms with 
the reality is known as adhyasa,? adhyaropa or 
superimposition, which is the root of Samsara. 
This world of relativity can never exist nor can 
be thought apart from the underlying substratum. 

It is not only that from the ontological point 
of view the world has relative existence, but also 
from other angles of vision, all our wordly 
knowledge and values are nothing but relative in 
character. Alike the empirical existence, all 
sorts of empirical knowledge and values are also 
fraught with serious limitations. Our senses can 
work in a very limited field, so the empirical 
knowledge which we obtain through the avenue 
of the senses, can never give us the knowledge 
of the interminable Absolute. The senses can 
perceive their objects like sound, touch etc., but 
they can never grasp that which is beyond their 
capacity. Our rational thought, working in a 
relational way, can only operate within the exten- 
sion of our empirical knowledge, beyond which 
it cannot be applied. As the Taittiriya upanisad 
says? : ‘whence do the speeches return with mind.’ 

So also the empirical values are ephemeral 
by nature, They cannot satisfy all our wants 
for ever. The values of worldly nature come 
to an end with their momentary satisfaction, 


] — Vedanta Paribhasa, Chap. I, P. 37, Adyar 
library Ed. ]942. Also Vedanta Sara, Passage 2 l, 
* atattvato'nyatha pratha vivarta ityudīritch ° 
2—Sariraka Bhasya of Sankara, adhyāso nama 
atasmin tadbuddhih, Introduction. Also vedanta 
sara, Passage, 6, asarpabhutayam etc. 

3—Tait upanisad, 2. 4. l, Yato vico nivartante 
aprapya manasa saha. 
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resulting thus in hopelessness and despair. All 
our sense enjoyments can give us only momentary 
relief, but they can never cure the malady of this 
craving for enjoyment. Thus being limited by 
space and time, they can have nothing save the 
relative value. As Srikrisna says in the 
Bhagavadgita? : ‘ the contacts of the senses with 
their objects give rise to pains, pleasures, heat 
and cold, which are with beginning and end, so 
0 descendant of Bharata, try to. endure them’. 
Anything, which has a beginning and an end, can 
never possess any permanent value. We need 
something more valuable, which has the intrinsic 
value, neither relative to space nor to time 

This world of diversity, with its cause avidya 
is said to be anirvacaniya or indescribable, in as 
much as it can never be absolutely determined, 
excepting the mode of relativity. However, it 
does not mean agnosticism, that which is 
accompanied with the name of Immanuel Kant 
in western philosophy, as unlike the latter, the 
reason of indescribability is never attributed to 
the defective categories of understanding but it 
is thought to be the very nature of the worldly 
things. So this world of relativity, with its 
relative existence, knowledge and values can never 
bethe end of investigation. The inner quest of 
life tends us to find out something beyond the 


( —Bhagavadgità, 2. 4. 
2— Khandna khanda khadyam, chap.-l, 


‘meyasyabhavanugaminiyam  anirvacaniyateti’ 
etc. 
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- limitations of space, time and causality, which is, 
at once, the abnegation and the fulfilment of our 
former quests, the urge for transcending and sub- 
suming the world of phenomena. This quest for 
something more than this relative world of 
phenomena, the quest for the Absolute, is thus 
expressed in the first aphorism of Badarayana? 


athato brahmajijnasa’ ‘After this, therefore, is the 
inquiry regarding the Brahman 


The Absolute is beyond this phenomenal 
world, beyond the range of space and time and the 
law of relativity. It is the boundless Being, 
untouched by the limitations of space and time 
and free from the display of the causal law. As 
there the causal law cannot operate, itis never 
entangled with pleasures and pains, which are the 


effects of good and evil deeds Sankara describes? 
it as ; ‘Ultimate, unmodified Reality, all-pervading 
like space, free from all changes, ever-fulfilled, 
partless and of the nature of self-illumination, 
where both dharma and adharma (merits and 
demerits) with their results and the three times 
(past, present and future) never exist’. The 
Upanisads describe it as infinite, consciousness and 
bliss. Sadananda says that Brahman, which is 
Truth, consciousness, bliss, infinite and non-dual 
is the Reality and all others, beginning with 


I Brahma Sütra, l. ]. ] 


2—Sariraka Bha, ]. ]. 4 
idam tu Paramarthikam Kitasthanityam’ etc. 


3—Tait up., 2 I.l, satyam jnánamanantam brahma 


4—Vedanta Sara, Passage. 6, vastu saccidananda 
etc 
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ajiana, which are insentient by nature, are not 
real, It is beyond all the distinctions or nirvisesa, 


formless or nirakara and also free from all the 
qualities or nirguna. It is to be borne in mind that 


this conception of the Brahman as nirguna and 
nirvisesa is not incompatible with its conception as 
the infinite consciousness and bliss, as conscious- 
ness and bliss are not the qualities nor the ingredi- 
ents of the Brahman, but these are the very 
essence of it. Thus it is the transcendental Reality, 
which is like the Being of Parmenides and the 


substance of Spinoza, untouched by the vicissi- 
tudes of the world of becoming. This transcendent 


being is the nirguna Brahman of Advaita vedanta, 
which is said to be completely free from avidva 
and its product, the world of becoming. 

Reality is not only conceived as the trans- 
cendent being, it is also said to be immanent in 
all the universe through its power of nescience 


(avidyà). It is the support of the whole universe, 
with the manifold objects. It is the unity which 


acts as the link of the diversities of the world. 


The Taittiriya Upanisad' says thatthe diverse 
objects of the uviverse emanate from it ; they are 


also sustained by it; and at last, they submerge 
in it at the time of dissolution. It is described. 
both as the material cause (upàdàna kàrana) 
and the efficient cause (nimitta karana) of the 
universe in contrast to the doctrine of Nyaya, 
according to which God is only the efficient cause,” 


“[—Tait. up., 3. l. 4, 
‘yato và imani bhütani jayante’ etc. 

2— Vivarana Prameya Sangraha, P. 673. 
Achyutagranthamala Ed. 
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Both the Brahman and Maya are accepted as the 
material cause of the universe. Some vedantins 
say that Brahman is the efficient cause and Maya 
is the material cause. Sadananda says that 
Brahman is the material cause of the universe in 
relation to its adjunct avidyá and by itself it is the 
efficient cause.? Thus the Brahman, qualified by 
Maya is said to be immanent in the universe, 
which is also described as saguna Brahman or 
I$vara.3 The concealing aspect of avidya or 
avarana sakti being inert in lívara, he is never 
touched by the faults of avidya. When this pure 
consciousness, the Brahman, is conditioned by the 
aggregation of the gross objects, forming the gross 
universe, it is described as Vaisvanara. When the 
conditioning adjunct is the subtle universe, which 
is the aggregation of the subtle objects it is known 
as Hiranyagarbha. Both these universes, viz. the 
gross universe and the subtle universe are the 
products of Maya, and the consciousness immanent 
in them is the same pure consciousness. Thus the 
unqualified Brahman forms the ground of the 
appearances in the shapes of Iśvara, Hiranyagarbha 
and Vaisvanara. These three conditions of the 
universal consciousness correspond to the three 
stages of Jiva viz. deep sleep, dreaming and waking 
stages respectively. 


I— ibid, pp. 684—685 
2—vedànta sara, passage— |l 
3 —Svetasvatara upanisad, 4. I0, 
‘mayam tu prakrtim vidyat mayinam tu 
mahesvaram? 
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Thus, Maya is the principle af self-expres- 
sion of the Brahman, through which it projects 
the universe or as Prof. Hiriyanna puts it ‘grows 
self-conscious’. Dr. Radhakrishnan, describes 
it as ‘the principle of self expression’, by which 
the Absolute becomes the universal subject. It 
is like the justification of the principle of contra- 
diction in Hegelian thought, according to which a 
thesis comes to synthesis only through an anti- 
thesis. Thus, the Saguņa Brahman of gankara 
agrees with the conception of Brahman of 
Ramanuja. Only it differs from the latter in 
mentioning that this is not the ultimate reality, 
as it rests. on the nirguna-Brahman, the unqualified 
non-dual consciousness. 

Sometimes, it is said that according to 


Advaita vedanta Isyara isa figment of thought. 
It is described as a concept, where as Brahman is 
said to be Experienc or anubhiii itself. Isvara is 
also described as the Brahman cast in the moulds 
of logic.* It is due to the fact that the  catcgories 
and concepts of mind being unable to picture the 
reality present it through the vestiments of names 
and forms. However, it should not be confused 
]— Vide, Hiriyanna's Introduction to his Vedanta 
Sara, P. XVI. 
2—S. Radhakrishnan, Indian Philosophy Vol-II, 
P. 554. 
3—Hiriyanna’s Introduction to vedanta sara, 
P. XVI 
4—S Radhakrishnan, Indian philosophy Vol. II, 
P. 553, 
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with our subjective imagination. Jívara is not 
created by the categories of our understanding, 
nor does it mean that our subjective forms, 
imposed on the reality, give rise to [Svara. The 
fact is that the same Reality is said to be Brahman 
when it is free from Maya and when associated 
with Maya it is described as [Svara.?. 

Though the Brahman or the Pure conscious- 
ness is associated with Maya, still then non-dualism 
is never affected as Maya is nota separate real 
entity. It is ontologically lower than the Brahman 
and completely dependent on the latter. It is true 
that Maya always depends upon the Brahman and 
Can never exist apart from the latter but the 
reverse is not true, as the appearance of the 
serpent cannot exist without the rope, whereas 
the rope can exist without the former. 

Maya can neither be described as real nor 
as unreal; so itis said to be indescribable?. 
However, it does not mean agnosticism, but it 
simply means that the concepts of reality and 
unreality cannot be applied to it, In the Advaitic 
terminology, real means that which is never 
sublated and unreal means that which never 
appears.? Brahman is only real as everything 


I—See T. M.P. Mahadevan’ *The Philosophy 
of Advaita’ Chapter-7. 
2— Citsukhi, chap. l, vs. 3. 
Also see *Vivekacudàmani? vs. ITI, 
Gita Press Ed. 
3— Advaita Siddhi, PP. 34-35, 
Also see M, M. Yogendranatha's Comm. on 
. Advaita Siddhi P. 50, Ed. Tara Publications, 
I97I, Also see Paficadasi, 3.29, 
* Satyatvam badharühityam ° etc. 
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else undergoes modifications. The objects of the 
pseudo-concepts like the son of a barren lady, or 
a sky-lotus can never appear, 50 they have no 
claim to reality. The appearance of the serpent 
in the rope or the silver in the nacre does not fall 
under any of the mentioned categories. The 
appearance is not real as it is sublated afterwards ; 
nor is it unreal as it does appear. So, it is declared 
to be anirvacantya or indescribable or false. Thus, 
falsity (mithyatva), according to Advaita vedanta, 
is different from both reality and unreality.* For 
the reasons stated above, the world of experience 
(drsya prapafica) is also said to be false. It can 

~ never be unreal as it appears ; nor can it be real 
as it is sublated at the time of knowing the 
Brahman. Though the phenomenal world and the 
shell-silver are false alike, still they do not belong 
to the same grade of existence. The former is 
empirical (vyavaharika) whereas the latter is 
apparent (Pratibhasika). 

This is the famous anirvacaniya khyati of 
Advaita vedanta. According to the Prabhakaras 
there isno error at all. What we call error is 
nothing but the non-apprehension of the non- 
relation between two sorts of‘ knowledge viz. 
cognition and memory. So: their doctrine is known 
as akhyati. But this is not tenable as non-appre- 
hension of non-relation only cannot explain error. 
Error also implies apprehension of some relation. 
The erroneous cognition ‘This is silver’ cannot be 


l—Advaita Siddhi, P. 40 


See the discussion on the first definition of 
falsity. 
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possible only by non-apprehension of non-relation 
without any positive relation. The knowledge of 
the silver as existing in front cannot also be 
possible only by non-apprehension.* Asatkhyati, 
upheld by the Madhyamikas, according to which 
the silver that appears in the error is unreal, is 
not tenable. Unreal silver cannot be apprehended 
as existing in front, nor can there be any relation 
between the unreal and its knowledge. It cannot 
be said that the silver in the erroneous cognition 
being not real it is said to be unreal, as absence 
of reality does not necessarily imply unreality.” | 
Anyatha khyati of the Naiyayikas is also 
unsound. The Naiyayikas say that the shell 


appears as silver, which is real and exists else- 
where. But this is not tenable as the erroneous 


knowledge grasps the silver in front but not else- 
where. Sublation, which sublates the silver, does 
not confirm this view.? Atmakhyati, upheld by the 
vijfianavadins, according to which the vijnana 


appears as the erroneous object cannot also explain 
error, If this were true then; there would be no 


sublation, as the erroneous object viz. silver, which 
is said to be the transformation of vijfana, being 
real would not be sublated by right knowledge. 
It is not even proper to maintain that the sublating 
knowledge only sublates the this-ness or the 
externality ( vahistva ) but not the silver, as this 
is not supported by our experience. The vijfiana- 
vadins cannot consistently maintain this externa- 
lity. If it is not the transformation of vijfiana then 
l] - citsukhi, P. l0, varanasi Ed. 974 

2— ibid, PP. ]9-(2!, 

3 — ibid, P. ]23 
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the thesis of the Buddhist idealists that all are the | 
transformation of vijfana fs violated. On the other | 
hand, if itis the transformation of vijidna then | 
it cannot be sublated. Thus, the thesis of the | 
vijfianavadins is not tenable. Other theories being | 
unable to explain error and its sublation consis. | 
tently the Advaitins expound their doctrine 
anirvacaniya khyati, according to which the silver | 
apprehended in the rope is anirvacaniya, which is 
the modification of avidya that rests in the 
consciousness.” 

Some later Advaitins differentiate between 
Maya and avidya amongst which the former is 
ascribed to the Brahman and the latter is thought 
to rest in the Jiva. Here the individual avidyas 
are thought to be the limiting adjuncts of the 
Jivas or the individuals. According to another 
view, Maya is identical with avidyz, which rests 
in the Brahman or the pure consciousness, where- 
as the internal organs, which are the products of 
avidyd, act as the limiting adjuncts of the indi- 
viduals. However, this apparent contradiction 
has nothing to. contradict the main thesis of 
Advaita. They arc just only prakriyas, which are 
all valid as they are intended to make others 
understand the truth of Advaiia.* The writer of 


]—ibid, PP. 27-]29 

2—For detail discussion see T. M. P. Mahadevan’s 
‘The Philosophy of Advaita’, chap 2 P. 82. 

3— Paficadasi, ]. 5-7, 
"Sattyasuddhyavisuddhibhyam müyayidye ca te 
mate’, 

4—Vivarana Prameya Samgraha, P. 737, 
*Prakriyanam tattyavabodhàya kalpitvāť etc. 
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vedänta Sāra, following the above two views, 
distinguishes two kinds of ajfana as vyasti ajňāna 
and samasti ajňāna but yet maintains that this 
division is only due to different angles of vision. 


The view, according to which favidyd rests 
inthe individual, is upheld by the followers of 
Bhamati school and the other theory, which holds 
that avidyá rests in the Brahman belongs to the 
school of vivarana. The charge, made against this 
former school that avidy@ cannot rest in the indi- 
vidual or j?va as the latter is the product of avidya, 
is untenable, as the view of vacaspati is that indi- 
viduality and avidya are related in a beginningless 


series like the seed and the plant (bijankura 
nyaya).* It cannot also be asked, against the view 
of vivarana' school, how can Brahman, which is 
the essence of pure knowledge, be the locus of 
avidyd, as, according to this school, pure knowledge 
is not thought to be the annihilator of avidya, but 
the revealer of it, There is no opposition between 
pure knowledge and avidya, but only the modified 
knowledge (vittijfiana) is the sublator of the later.3 
, So sadànanda adduces direct experience or 
_ anubhava, which means here saksi pratyaksa, as 


l—Vedanta Sara, Passage-7. 


2 ~Bhamati, P. 235, Nirnaya Sagar Ed., 

| ‘na cavidyam satyam jivatmavibhagal’ etc. 

| 3—Vivarana, P, 266—267, Galcutta Ed, of 
Anantakrishna Shastri, 


'mapi svasrayacitprakasena virudhyate ajnanam’ 
etc. ; 
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the proof in the existence of ajñäna.! The learneq: 
commentator Ramatirtha, says that the cognition | 
‘I am ignorant’ cannot have absence of knowledge: 
as its object, as the existence of knowledge, implied | 
by this very jndgement, repudiates its absence, an 
absence and its counter-positive (pratiyogin) being | 
unable to co-exist cannot be possible at one place,3 | 
Ajnana is not merely nonapprehension, but it is 
also misapprehension. A mere non-apprehension | 
can never account for appearances, 80 ajnana Is not 
the absence of knowledge, but is positive in charac. 
ter or bhavarüpa. 

The Absolute is individualised through this 
power of ayidyz. To explain this act of avidyà two 
theories — viz-(i) the theory of limitation or 
avacchedaka vida and (ii) the theory of reflection 
or pratibimba vada are formulated by the Bhaman 
school and vivaraga school respectively. Some say 
that another view, the theory of appearance or 
abhasa vada, is propounded by the writer of 
vartika, Suresvara.? However, all these apparent 
divergencies have nothing to differentiate the 
main thesis, but they are only the various explana- 
tions of the same problem. As Dr. Mahadevan 
says :* ‘It does not matter whether the example of 


]—Vedaànta Sara, passage—6 
‘ahamajiia ityadyanubhayat’. 

2—Vidvanmanorafijani, P. 88 
chowkhamba Ed. l975. 


3—See Siddhanta bindu, Madhusudana's common. 
the first vs. of Da$asloki, | 


4—T. M. P. Mahadevan’s ‘The philosophy of 
Advaita’, P. 226. | 
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the pot-defined either be given or the analogy of 
reflection be cited. What the preceptors of 
Advaita aim at teaching is the non-difference of 
the Jiva from the Brahman’. Sadananda,? following 
both the views, gives the illustrations of space and 
its limitation by forest, trees etc. and sky and its 
reflection in reservoir, water drops etc., which 
only manifests his tolerant attitude towards all 
the schools. The one universal spirit appears as 
the individual self through the limitation of 
evidya. 

Thus, the Brahman or the Absolute is not 
proved on the basis of speculation‘ but it is deter- 
mined on the basis of the self-certitude of the 
self. The ontological argument, which proceeds 
from idea to existence, the causal argument, which ` 
proceeds from the effect to its cause, thé teleologi- 
cal argument, which proceeds from the design of 
the world to its antecedent purpose; and the 
cosmologicai argument, which proceeds from the 
limitations of the world :to the unlimited, can only 
suggest but they cannot prove the existence of the 
Absolute. Our discursive understanding, trying to 
go beyond its limitations, is fraught with the 
antinomies, as Kant puts it. Even though, we 
identify our subjective categories with the objec- 
tive existence, as Hegal does, it can never explain 
the mysteries of the world and we can never find 
out the fountain-head of experience by such a 
speculation. Our thought can only operate in the 
world of relations and attempting to go beyond uo reatonpendjattemintingetogn Beyond as), 


JI TERES Sara, Passage-7, 8, 9. 
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as Bradley says, thought commits suicide. The 
senses can only perceive their own objects but they 
cannot grasp the Absulute. So we have to go 
beyond the senses, thoughts, mind, reason, and 
have to find out their origin, something more 
certain and more fundamental than them. It is 
just what vedanta preaches. It is the self-certitude 
of the existence of the self which provides, accord- 
ing to vedanta, the criterion of certitude of the 
Absolute. Brahman is not something alien to us 
but it is the very self, which is the nearest of all. 
Man can realise the universal spirit within the 
core of his own existence by getting rid of his 
limited personality. Sankara says that the exis- 
tence of the Brahman is proved undoubtedly as it 
is the self of all.2 The self is that which can never 
be doubted, as he who doubts isthe very self. 
This principle is very akin to the cartesian crite- 
rion ‘cogitoergo sum’, ‘I think therefore I am’, 
but it is more fundamental and more realistic than 
that of Descartes. Unlike the cartesian principle, 
it does not deduce the existence of self from its 
thinking but its existence is self-valid, which only 
makes thought possible. In fact, vedanta has found 
out something, which is never thought through the 
mind, as Kena-upanisad. puts it, but only through 
which mind can at all think.? It is much beyond 


l—Sariraka Bhàsya, I-I-I, 
‘Sarvasya atmatvàcca brahmastitva Prasiddhel’ 


2— Kena upanisad, ].5, 
*Yanmanasa na manute yenahur mano matam’ 
etc. 
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thought, reason, concepts and judgments, where 
vedānta takes its stand. The Absolute is not only 
the end, the fulfilment of the world-process, the 
ultimate destiny of life, but itis also the very 
beginning, the source of all existence and values, 
which is not to be sought for in the illusory dis- 
plays of the phenomenal world, but can only be 
felt or realised in the depth of inner existence. 
Discovery of this identity with the Absolute is the 
fulfilment of the quest of life, which is the import 
of the great saying, Mahavakya, ‘Tattvamasi’, ‘That 
thou ari’. 

Alike speculative theology, dogmatic theology 
also cannot penetrate into the realm of spirit It is 
fully exhausted in explaining the traditional 
doctrines and dogmas, without any reference to 
the empirical ground. No truth can be based on 
mere faith in the dogmas. The scripiures can only 
be the record of the spiritual revelations of the 
ancients, but they cannot be valid with no empiri- 


cal base. It is noteworthy to remember Sankara’s 
saying that even by hundred examples nobody can 
prove that fire is cold or the sun does not heat. 
If it is taken for gfanted, as itis upheld by the 
vedic tradition, that the vedas are self-valid or 
svatah pramana, still then the experiential ground 
isnot atall repudiated. By the word *Veda' no 
set of doctrines and dogmas is ever meant. By all 
the great authorities of the vedic tradition this 
word is explained in the sense ofthe eternal 


DT oo oo्ि््िoििoooििoिoिििि््ि्ि्ि्ि्ि्ि्ि््््््o्~ 
l—Sankara’s comm. on Brhadaranyaka upanisad, 
P. 474, Gita Press Ed. 
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knowledge, manifesting in the shape of spiritual. 
revelation. Manu says that the seers see the Sruti 
but memorise the smrtis according to their recall | 
ing capacity... So no dogmatism is meant by. 
admitting Sabda Pramina; on the other hand it | 


only broadens the scope of the experiencial ground 


and vouchsafes the spiritual experiences of the | 
seers, which ordinarily cannot be obtained by | 


others without the required spiritual disciplines. 
When all the senses, mind, reason, specula- 
tions and dogmas fail to reach the Brahman, 
according to vedanta, there is only one avenue, 
aparoksinubhiti, through which it can be realishd. 


Itcan only be realised within the depth of one’s | 


own existence, as the individual is nothing but an 
expression of the Absolute. It is avidya or 
nescience, which causes this limitation. When 
avidya is dispelled through right knowledge, which 
can only be achieved through direct experience, 
the individual, being free from his fetters and 
limitations, discovers his identity with the univer- 
sal. So, knowledge in this sense is not the acquisi- 
tion of something alien to the self, but it is the 


rediscovery of the self, as self is the essence of | 
knowledge. Intuition which reveals the reality is | 
not something different from it, but identical with ` 
it. Intuition, self and reality are one and identical. | 
The àtman or the self is not to be experienced, as | 
it is experience itself. The doctrines of the | 


I—Manu smiti, P. 40, chowkhamba Ed. I970. 


‘Srutim pasyanti munayah smaranti tu yathismri | 


etc. 
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Naiyàyikas and the Prabhakafas, which hold that 
atman is the substance of the attribute knowledge, 
are based on the hypothetical division of substance 
and attribute. No experience is there to prove 
that atman is different from knowledge and is 
revealed by knowledge, but all our experience only 
confirms the fact that itman itself is of the essence 
of knowledge.! It is self-luminous (svatah prakasa) 
and self valid (svayam siddha), as to require any- 
thing other than this to prove it will lead to infi- 
nite regress. 

In this connection sadànanda refutes the 
various theories of self, upheld by different systems 
of thought. He says that the various theories of the 
self, given by so many people, from the laymen 
to the philosophers of different schools, which 
identify the self with the body, the vital force, the 
senses, the mind, the momentary vijrana, and 
emptiness, based on false reasoning and erroneous 
experiences, are eliminated by stronger and pro- 
founder experiences. The a/fman only manifests 
through direct experience, which in itself is the 
essence of experience. So, knowing the self here 
only means the removal of ignorance, but not 
knowing it as an object.? 

In this connection it is necessary to discuss 
the vedantic process of perception and how know- 

ing the Brahman is different from knowing any 


I — Vivarana prameya samgraha, P. 202. 

2— Bf. upanisad comm. of Sankara, P. 263. 
‘tasmat ajüanadhyasanivtttireva | atmanamevavet 
ityuktam, nàtmano visayikaranam'. 
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other object. Sadananda, the writer of vedanta 
sara considers this epistemological GI brief 
in his work and says that Vrttivyapyatva is accepted 
in the case of knowing the Brahman, but not 
phalav) apyatva.* According to Advaita vedanta 
the one Brahman—consciousness, which forms the 
ground of the universe, illuminates all the things 
of the world, Though all the things of the world 
are always superimposed on the Brahman and are 
capable of being illumined by it, still then owing 
to the concealment of ignorance they are not 
always known to us. When the concealment 
(àvarana) of ignorance is overpowered (according 
to some destroyed) the object is illumined by 
consciousness.” 

For the overpowering (abhibhava) or des- 
truction of avidyà the internal organ (antah- 
karana) assumes the shape of the object, which is 
known as modification, psychosis or vrtii of the 
antahkarana.* This psychosis or vrtti, prompted by 
the reflection of consciousness, destroys the con- 
cealment of ignorance. This modification of the 
internal organ, assuming the shape of ,the object 
is known as Vfitivyapti or pervasion by the vrtti. 
When the concealment is destroyed the object is 
immediately illumined According to some 
Advaitins like Madhusüdana, the consciousness 


l— Vedanta sara, passage — 29. 
Also paficadasi, 7.90-92. 
2 —See Advaita siddhi, patikarmavyavastha chap. 
3 —Vedànta paribhasa, Ist chap. 
Also pajicadasi, 7. 9], 
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that illumines the object after the suspension of 
ignorance is the Brahman-consciousness, which is 
the substratum (adhisthana) of all.2 According to 
others like vidyaranya, the reflection of conscious- 
ness (cidabhasa) that prompts the psychosis mani- 
fests the object. ^ This Brahman-consciousness, 
which forms the ground of the world, according 
to the former view, or the reflection of the con- 
sciousness according to the latter, is termed as the 
phala caitanya.* This pervasion by the Phala con- 
sciousness is known as phalavyapti. Nrsimhasrama, 
the writer of Subodhini on vedanta sara accepts 
the former view, where as Ràmatirtha, another 
commentator of this work upholds the latter views. 
However, there is no difference in the result. All 
the preceptors of Advaita agree with this that one 
undifferentiated consciousness manifests the whole 
universe. | 

In the case of knowing the Brahman 
Vrttivyapti is accepted, as the psychosis is necessary 
to remove the concealment of ignorance. But there 
is no necessity of phala consciousness, in the case 
of the Brahman, to manifest it, as it is illumination 
itself. The difference between other objects of 
knowledge and the Brahman is that in the case of 
other objects some illumination apart from the 


l—Advaita Siddhi, PP.755, 84], 875. 
2—Paficadasi, 8.4. 
3—See M.M. yogendranatha's comm. oa Advaita 
Siddhi. PP. ]7(-72, 
4—See Subodhini and vidvanmanorafijani on 
vedanta sara, passage—29. 
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destruction of concealment is necessary, where a, 
in the case of the Brahman no illumination i 
necessary as it is illumination itself | 

But the true essence of the self never mani. 
fests in the ordinary stage of living. The condi. 
tions of waking, dreaming and deep sleep are 


caused by ignorance, where as the real afman js 
concealed by them. In these three stages of living, 
the àtman, which is of the essence of consciousness, 


is associated with the gross body, the subtle body 


and avidya respectively. According to Advaita 
vedanta, the true nature of the @tman only mani- 
fests in the fourth condition or Turzya. Gaudapada | 


says that when a thing is perceived wrongly it is 
the condition of dreaming and when it is not 


perceived at all it is the condition of deeps, sleep, | 
but when both of them are absent it is ihe condi- | 
tion of Turiya.! Here both waking and dreaming 


conditions are taken by the word dream (svapna) 
says the commentator Sankra as wrong perception 
is common to both of them. It is the condition, 
when the internal organ is not lost in avidya as it 
is in deep sleep nor is distracted as it is in the states 


of waking and dreaming, but is absorbed motion- | 
lessly in the Brahman ? Here knowledge makes itself | 
free from the duality of object (grahya) and subject | 
(gráhaka). Consciousness and Being become one. | 


l—Mānņdukya karika, ].5. 
‘anyatha grhnatah svapno nidra tattyamajanatah 
viparyase tayoh ksine turiyam padamasnute’. 
Aso Sankara’s comm. on this verse 
2- Mandukya karika, 3.46. 
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Thoughts, feelings, desires and emotions lose their 
separate existence and fuse into the integral 
experience. This state of consciousness is different 
from the cognitive, emotive and conative functions 
of the internal organ or mind, as in this system 
these functions are assigned to the mind but not 
to consciousness.! It is noteworthy to see that in 
western philosophies these above functions are 
assigned to the self, asin them mind is always 
confused with the self. 


This condition of consciousness, known as 
Turiya avasthà is not something, which can only 
be attained somewhere beyond this empirical life, 
It can also be realised in this mundane life through 
the cultivation of spiritual disciplines. In the 
contemplative moods in intense absorption, which 
can obly be achieved after the purification of mind 
through the cultivation of the noble qualities, we 
go beyond the mind. This is known as Samadhi or 
absorption,. where the self-luminous light of con- 
csiousness shines forth in its ineffable illumination. 
In this esoteric experience, we get into the ulti- 
mate depth of our existence, become one with the 
source of all knowledge, energy and bliss, rise 
above the world of becoming and behold the 
unalloyed eternal beauty. In the words of the 
great neo-platonic mystic plotinus :? ‘Oftentimes 

.When I awake out of the slumber of the body and 


l—Br. upanisad. [.5.3, 
,kàmah samkalpah------sarvam mana eva.’ 


2—Quoted by S. Radhakrishnan in his : 
:An idealist view of life’. P. 88, 979. Ed, 
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come to a realising .sense of myself, and, retiring 
from the world outside, give myself upto inward 
contemplation, I behold a wonderful beauty, 
I believe, then, that I belong to a higher and 
better world, and I strive to develop within mea 
glorious life.and to become one with the Godhead.’ 
In this state of existense we become free from the 
boundaries of our limited personalities and find 
our identity wirh the unlimited. However, it is not 
to be confused with self-annihilation. On the 
otherhand, it isa sort of expansion' which is the 
inherent nature of the self, but which remains 
suspended provisionally, wing to the compulsion of 
of avidyà. This state of being one with the 
Absolute is not the condition of frigidity, but a 
condition full of vivacity. Instead of coldness we 
find there intense ferment, though paradoxically 
marked with intrinsic tranquillity. It is the exten- 
sion of human love, the transformation of human 
love into divine devotion. In the words of 
Plotinus: ‘It is that union of which the union of 
earthly lovers who wish to bind their being with 
each other is a copy’.! Dr. Radhakrishanan says :* 
‘To have one’s heart and mind absorbed in love 
seems (0 unveil the mystery of the universe. We 
forget the sense of the outward world in our 
communion with the grandeur beyond. Religious 
mysticism often falls into the language of 
passionate love’. This contemplative state of living 


EDS Enneads, vi. 7. 34. 
Compare, Br. upanisad, 4. 3. 2]. 
2- An Idealist view of life, p. 73. 
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is the highest state of life, in which man lives in 
the awareness of the Satyam, Sivam, Sundaram of 
Truth, Auspiciousness and Beauty. This is a sort 
of life which Plato describes! as the ‘life above all 
others which man should live in the contempla- 
tion of beauty absolute.’ 


Now in considering the implications and the 
validity of such an experience it is to be remarked 
that this sort of experience is felt to be self-suffi- 
cient and self-complete. It needs nothing second to 
prove its validity, as in it the self-luminous light 
of consciousness shines with its spontaneous 
illumination. Our conventional psychology with 
its method of psycho-analysis, which explains 
every psychic phenomenon in the terms of com- 
plexes is too gross to reach its subtlety. The 
method of psychoanalysis being itself hypothetical 
cannot be categorically applied to it. On the 
other hand a complex is an abnormal psychic 
phenomenon, which is always accompanied with 
a mental disturbance. But this sort of experience 
does not create disturbance but harmonises allthe 
aspects of life. Itisthe basic experience, which 
gives value and meaning to all other experiences. 
It is the condition which lies beyond all the doubts 
and discrepancies, as it is described in the 
Mundaka Upanisad :? ‘This Absolute, which is both 
the higher and the lower, being seen, the knot of 
ingnorance of the heart is dispersed, all the doubts 
are dispelled and allthe actions are destroyed. 


 l—Vide ‘The Symposium' of Plato. 
2— Mundka upanisad, 2.2.8. 
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The validity of such an experience gu never be 
doubted as this experience i$ nothing other than 
the very self of the agent who experiences. On 
the other hand, the invalidity of an experience is 
proved when it is contradicted. But this sort of 
experience once achieved is never Saale 
subsequently, for which it can never be sal to be 
invalid, The theory of correspondence, which is 
adduced to prove the truth of knowledge, is 
utterly meaningless in this case, as this sort of 
experience has nothing to correspond with, it 
being free from all objective contacts. T he theory 
of coherence is inapplicable alike, as this experi- 
ence has got no inherent divisions to cohere. 
In view of the intrinsic validity of knowledge, 
accepted by Advaita vedanta, and as this experi- 
ence is notcontradicted afterwards its validity 
cannot be questioned. However, it should not be 
thought that this sort of experience is only an 
imagination, as, like other objective cognitions, 


it is also said to be factual. In fact, Sankara 
distinguishes it from Purusavyaparatantram (deter- 


mined by the effort of the individual) and says | 
that it is vastu tantrem (determined by the facti | 
alike other forms of cognition. So its factual | 


character can never be questioned. 


Not only it is factual, it is also transforma- | 
tive by nature. Spiritual experience transforms | 
the whole personality of the person who undergoes | 
it. it gives an indelible mark even on the outward | 


l— Sariraka Bhasyam, l.l iD 
‘brahmajianamapi vastutantram eva.’ 


CC-0. Prof. Satya Vrat Shastri Collection. 


} 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


38 


behaviours. Such a person always lives in the 
inward bliss, untouched by the worries and anxie- 
ties of the external world. Tensions are lessened 
and evil attachment disappears. After getting 
this nothing more seems to be worthy of attain- 
ment. It is always marked with a spontaneous 
satisfaction and an inward sense of fulfilment. 
Such a man never delights in appreciation nor 
feels miserable in denunciation. This is "the condi- 
tion of Sthitaprajia or the man with steadfast 
mind, as he is described in the Bhagavad-Gita. 
In this stage of living all the actions, thoughts and 
speeches spring fromthe bottom of truth. The 
gloom of ignorance is dispelled through the inner 
illumination. Such a man whose ignorance is 
destroyed is known as a Jivanmukta or one who is 
free in this very life. Thus, emancipation, accord- 
ing to Advaita vedanta, is not some utopian attain- 
ment, it is realistic and practical. The absolute 
value also satisfies the criterion of utility, although 
it has nothing to do with the shallow utilitarianism 
aiming at the satisfaction of the trifle wants of 
the day-to-day life. So Advaita vedanta is not 
only a mere system of thought, but it is also a way 
of life. It is not to be rationalised only, but to be 
lived also. 


This unique experience is also marked with 
universality. Spiritual experience is not that which 
can only be achieved by a selected few. Xach and 
every individual has got birth right to it, only 
that he has to cultivate the prescribed spiritual 
disciplines. This experience being the very self of 
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the individual manifests spontaneously when the | 
veil of ignorance is shifted. Sankara says? that 
there is no difference between the greatsouled | 
seers like Vamadeva etc. and the ordinary people | 
of the present time with regard to the knowledge | 
of the Absolute, as it is common to all. This is | 
resounded in the voice of the great vedantin of | 
modern India Swami Vivekananda :? ‘ ०7 ereen, 

religion is not only based upon the experience of 

ancient times, but that no man can be religious | 
until he has the same perceptions himself. | 
This assertion at once repudiates myths and | 
legends in the field of spiritualism and also pro- 
vides it with an adamant ground to defend its 
validity. So, according to Advaita Vedanta, | 
religion is not based on faith, there is also the 
experiencial ground of it, which can be verified 
in the proper method. Thus providing a criterion 
of verification it defends spiritualism from the 
attack of the agnostics and the positivists. 


Although this condition of the Absolute is / 
the essential nature of the individual, still it is not 
possible to realise it, unless the veil of ignorance | 
is shifted. To reach this the individual has to pass | 
through a successive process, that is the process of . 
evolution. The doctrine of Karma and reincarna- | 
tion accounts for this. The belief that the indi- | 


vidual attains either eternal heaven or eternal 
— NN MMSE 


॥ Br. upanisad comm. of Sankara, P. 267. 
2—Vide Introduction, ‘Raja yoga’ by Swami 
Vivekananda. 
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hell for his good and evil actions fespectively 
sounds absurd. It cannot explain why for a 
momentary mistake a man should be doomed to 
eternal misery It also does violence to the good- 
ness of the merciful God, whom the adherents of 
the doctrine make responsible for this sort of 
unreasonable judgment. There is not even an 
individual, whois absolutely good or absolutely 
bad, in the face of which this belief in the eternal 
reward or eternal punishment seems absurd. 
According to the doctrine of Karma the 
individual enjoys the results of his actions either 
in this birth or in the subsequent births. It holds 
that the individual does not come into existence 
accidentally with his birth, but has gota long 
history behind this. If the individual is brought 
into existence by chance and is destined to enjoy 
eternal hell or eternal heaven, then all our 
theories of essences and values, all our higher 
pursuits of life, and also hopes and desires are 
crumbled into pieces. So, the doctrine of Karma is 
not a doctrine of fatalism. On the other hand, it 
gives us hope and encouragement. Even the lowest 
of the sinners has this undying possibility of reach- 
ing the godhead through this process of evolution. 
Only we have to quicken this progress by adding 


to it a bit of consciousness. When we become 
aware of this process and endeavour to control 
this evolution, then we cease to rely upon the 
blind forces of nature for our progress. As Dr. 
Radhakrishnan says!: ‘Progress happened in the 


l—S. Radhakrishnan’s ‘The future of civilisation,’ 
P. 49. 
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sub-human world, it is willed in the human.’ The | 
present condition of the individual is the outcome | 
of his past actions and the future depends upon | 
his present actions. The individual can change his | 
future, but, so far as his present state of existence | 
is concerned he is not free Thus, the doctrine of | 
pre-destination does not interfere with the accep. | 
tance of free-will. So the controversy between | 
determinism and indeterminism docs not arise in | 


this case. 


To account for this, Advaita vedanta classi- 
fies actions into three categories viz-Prarabdha, | 
Saücita and Kriyamana. Prarabdha is the sort of 
action, which has already begun to give its result. 
Safcita is that which is stored up but has not yet 
started to give its result. Kriyamana is that which 
is now being done, whose result will come in the 
future. Amongst these three categories of Karma, 
Saficita and ügami or Kriyamaga can be avoided, 
as they are still under the control of the individual. 
Saficita in its seed form can be destroyed by the 
help of knowledge. Kriyamana depends upon the 
free will of the individuals. When Bhagabadgita 
says that the fireof knowledge destroys all the 
actions, only the actions excepting rParabdha are | 

meant by this! Knowledge cannot obstruct the | 
results of. Prarabdha, as the arrow, already left to 
strike some object cannot be withdrawn by the 
knowledge that it is left towards a wrong object. 


कस 


l—See Sankara’s Comm. on Bhagavadgita, 4.37. 
2 — Vivekacudamani, vs. 452-453, 
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So, the man, whose ignorance is destroyed, has 
also to enjoy the fruits of the Prarabdha. Such a 
man, who only continues his bodily existence for 
the enjoyment of his Prarabdha is known as 
Jivanmukta or free in life. 


Our actions give rise to impression in the 
mind. These subtle impressions are known as 
vasanas or samskaras, which also cause the actions. 
The actions and impressions reciprocally create 
each other. The actions create impressions and the 
impressions create actions. Thus the flow of the 
world continues When the fire of knowledge 
burns the impressions, then only this incessant 
process comes to an end. Sadànanda 89987 that 
after the destruction of ajmana and its effects, the 
samskaras, the Brahman, free from all appearances, 
remains alone. 

Thus, evolution is a process, through which 
the individual poceeds towards godhead, which 
is his real state of existence. Everybody is a world 
in himself and is proceeding towards this univer- 
sal end, the attainment of Brahmanhood. However, 
this word ‘attainment’ should be understood in a 
figurative sense, as strictly speaking there is no 
such attainment in the sphere of Advaita vedanta, 
inasmuch as, this Brahman is the very self of the 
individual. So, it is nothing more than the subla- 
tion of ignorance and its effects. This state of 
existence is known as emancipation or Mukti or 
Moksa, which is the end or the fulfilment of this 
process of evolution. It is the state of enlightenment 


——— 


l—Vedānta sara, Passage--38. 
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in which the individual is not | 
Karma. | 
ee from the impurities of | 


d to pursue the quest for | 
nas work as hind. | 


and freedom, 
bound by the fetters of 

Unless one is fr 
Karma he is not qualifie 
the ultimate truth. The vasaa gen 
rances in the path of spiritual pursuit. o get rid | 
of them man has to practise certain mental and 
moral disciplines like restraint of senses and mind, | 
discrimination between eternal and transitory 
things, detachment from enjoyment, concentration 
etc. Morality in the vedantic sense is thus only a 
means but not an end, which only gives the indi- | 
vidual spiritual fitness for the attainment of the 
ultimate truth. It is as Prof, Hiriyanna says: 
‘e:e: The goal of Indian Philosophy lies as much | 
beyond Ethics as it does beyond logic”. The 
Talttiriya Upanisad confirms the same when it 
says that a man who has realised this is never 
troubled by the thought of doing wrong or not 
doing right.2 Our moral laws are significant for | 
the man, who is bound up in ignorance, but they 
lose their significance for him, who has already 
crossed this boundary of Samsara. Sadànanda says? 
that humility and the rest which are useful in 
acquisition of the qualities like absence of enmity 
etc. follow him as mere ornaments. So a man 
who has gone beyond morality should not be 
confused with an immoral man 


] —Introduction to Hiriyanna’s ‘outlines or Indian 
Philosophy’, P, 23. 

2— Tait. upanisad, 2. 9. 

3—Vedanta Sara, Passage - 37. 
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However, it does not mean that from the 
vedantic point of view ethical laws are merely 
pragmatic or utilitarian in character. The intrin- 
sic values do not vary with the variation of space 
and time. Utility is too limited a standard to judge 
the value of the things. On the other hand, the 
conception of utility of the utilitarians is too gross. 
Morality is not even the product of our social 
conventions. Social customs and conventions may 
change from place to place but it remains constant, 
as it has got some intimate relation with the 
inner being of man. When it is said that the 
ethical laws are not ultimate, it only means that 
they are the means for the attainment of 
knowledge, but not end in themselves. As the 
Bhagavadgita says : ‘All the actions, O Partha, 
end in knowledge.’ But,so far as the empirical 
reality or vyāvahārika sattü is concerned moral 
laws retain their invariable value. They, like the 
categorical imperative of Kant, do not vary from 
place to place or time to time. But from the 
Kantian position the vedantic conception of mora- 
lity differs in this that according to Vedanta it is 
not an end in itself. Moral life may be the 
antecedent of spiritual life, but it is not identical 
with the latter. 

Another fact to be borne in mind is that 
vedanta upholds a teleological view of the world, 
l—Bhagavadgīta, 4.33. 

'Sarvam karmakhilam Partha jfiane parisama- 
pyate’. 
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behind it. The world is not the blind play of | 
mechanical laws. There is no chance in nature | 
Everything or every event is the outcome of 4. 


certain purpose. Both ethical laws and natura] | 
law are the manifestation of a supreme law. Thi: 
moral order of the world is described as Rta in the | 
vedas. The same causal law which governs the. 


physical universe and forms the foundation of the 


material sciences also governs the ethical world, 


Thus, the doctrine of. Karma is explained on the 
basis of the inviolable law of causality So far as 


there remains avidya, there operates this causal | 


law, whose domain is the Samsara only. So, from 
the ultimate point of view, teleoloev vanishes 


with the operation of the causal law. as in the | 


Advaitic conception no ultimate purpose can be 
feund out of the world, it being an endless and 
beginningless process of adhyasa. 


A charge is often made against it that illu- | 
sionism, preached by Advaita vedanta, falsifies | 


all the moral values. If the world is an illusion 
then what is the necessity of leading a moral life 


with so many difficulties ? All our intellectual and | 


scientific pursuits are without value if everything 
is illusory. 


But such a charge is based on lack of proper | 
understanding. The critics; who make such a | 
wrong charge forget to know that the philosophy | 


of Advaita cannot be descrihed as illusionism, as 
it does not aim atthe establishment of illusion. 


The aim of Advaita vedanta is not the nihilistic | 


end of illusionism, but the Brahman, which 
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provides a stable ground for the world of appea- 
rance. All our ethical, intellectual, social and 
scientific values are vouchsafed by Advaita 
vedanta by accepting threefold reality viz. 
Paramarthika, Vyavaharika and _ Pratibhasika. 
So far as Vyavaharika or empirical world is con- 
cerned all these values retain their validity. As 


Sankara says:' “Upto the attainment of. :self- 
knowledge, so far as the knowledge of the selfir.as 
the body is accepted, it is known as Laukika 
Pramana or empirical proof.” As Kant has 
vouchsafed the scientific truth by ° advocating 
phenomenal reality, so also vedanta accepts all 
these values from the empirical point of view, 
though the phenomenon of Kant differs funda- 
mentally from Vyavaharika sattü of Sankara. So 
to say that Advaita vedanta falsifies all our 
empirical values is based on a lack of insight into 
the true import of it. The ultimate truth is not 
contradictory of the empirical truth, it only 
fulfills the lacunae of the latter. A life beyond 
ethics is not necessarily an immoral life, nor a life 
beyond intellect is the life of an ignorant. 


Some critics think that the dcctrine of 
adhvása in Advaita vedanta, according to which, 
attachment with mind, body, wife, children and 
other things of the werld is due to wrong identifica- 
tion of them with the self, crumbles all our human 
love and affection into pieces. But such a wrong 


l—Sarireka Bhasya, l. l. 4. 
dehātmapratyayo yadvat pramūņatvena kalpitah 
laukikam tadvadevedam pramanam tva'maniscayat. 
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lerstandin 
:_ i due to lack of proper unc : 
a adhyasa. Sankara says in his | 


of the doctrine of > 
introduction 0 Sariraka Bhäşya, when expound. | 
2 this doctrine, that 2 man superimposes the | 
i 


external qualities on him and i thinks n to 
He smuserable or happy, When his son, wie exc: ate 
‘arable or happy respectively. But this | 
muere iate the justifica. 
explanation does not really repudiate J 
tion of all love and affection, as it merely sublates 
the notion of narrowness OT limitedness, through 
which man is lost in the limitation of the body 
and the senses. It only says that what we call love 
in the ordinary sense is not true love, but a sort 
of selfishness, based on the gratification of human | 
desires, which are created out of ignorance. True 
love is expounded in the vedantic doctrine | 
«tmayat sarvabhütesy- the feeling of one’s own 
self in all—which is based on Advaita or non- . 
dualism: When one finds himself in other and 
other in himself there only true love is possible. 
In this sort of love there is no distinction of sex, | 
no doubt, nor any misery. Neither is it fraught 
with the limitations of space and time nor there | 
is any touch of impurity. As at the time of percep: | 
tion the external object loses its separate existence 
in the being of the knower, so also the inner | 
beings of two persons become one in true love. 
When one loves another and there is a true ming- | 
ling of their inner beings, the ignorance, which | 
differentiates them before-hand, is provisionally 0 | 
temporarily suspended, giving rise to the feeling 


———— ३७. E 
I~ Sariraka Bhàsya, see Introduction. 
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of oneness, So true love in the vedantic sense 
can be defined as the discovery of the unity which 
underlies the world of diversities. Thus 2 personal 
love, which is true by nature, is a step through 
which man can ascend to the state of universal 
love. It is as Jíavasyopanisad describes: ‘He who 
finds all other beings in himself and himself in all 
other beings does not have hatred for anybody.’ 
The bond of this true love isthe all-pervading 
limitless, consciousness, the Brahman. As Swami 
Vivekananda, the modern exponent of vedanta 
sayS”,.....'Whatis human love? It is more or less 
affirmation of that unity’. Only worldly people 
assert this unity ignorantly but they cannot do it 
consciously for which their love is not everlasting. 
Thus we have seen that instead of falsifying 
human love and affection Advaita vedanta pro- 
vides an adamant ground for them. 


When through intuition the direct knowledge 
of the identity between the individual and the 
Absolute is achieved, ojzána with its effect, the 
manifold samsara, is dispelled, as the serpent, 
which is perceived in the rope owing to ignorance, 
is no more seen when the right knowledge of the 
rope is ascertained. This state is not a new attain- 
ment but is the very essence of the self, which has 
been forgotten for the time being owing to the 
concealment of avidya. In this condition man is 
no more bound by the ties of Karma; no more he 
isthe servant of the blind forces of uature, but 


l—Īśāvāsya upanisad, 
2 — Vide ‘Is vedanta the future religion : 
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becomes independent. This state of enlightenment | 
and freedom is known as ‘Moksa or emancipation 
where all the fears of Samsara are sublated. It is | 
the condition which Brhadaranyaka Upanisag | 
describes: ‘You have attained the state of fear. 
lessness, O Janaka, said Yajfiavalkya . This is the 
ultimatum of the pilgrimage of life, the summum, | 
bonum, above which nothing is to be achieved, | 
Thus Advaita vedanta is not only to be rationa. | 
lised but it is to be lived also. 


t—Bfhadaranyaka upanisad, 4. 9. 4. | 
'abhayam vai Janaka  Prápto'siti १०८८ | 
yajnavalkyah'. | 


| 
n 
| 
| 
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वेदान्तसारः 
गूढ़ाथबो घिनीसहितः 


अखण्ड' सरवच्िद्रानन्द्रमवगाक मनसगोचरम्‌ | 
्ात्मानमपिखलाधाख्मा JASA oC TAGA ॥ 2 0 

तित्य' विज्ञानरूप॑ मिखिलगुणगणास्पुक्तमात्मस्वभाव 

fag ताज्ञानमेक' शमितजलनिधिप्रस्यमानन्दकन्दस्‌ | 

नित्यानन्द निरीह' निरपमभमल' सवधीसांक्षिर्प' 

निमु क्त निर्विकल्प' श्र्‌ तशिखरगण लक्षित' तन्नमानि ॥१॥ 

जगत्‌सवे यस्मिन्‌ भुजग इव रजौ प्रकटित 

सतद्व्यावृत्या यत्‌ सफलमभिषेय' धू तिमुखेः । 

पर ब्रह्मा मिख्य' fagaga ज्ञातसचल _ 

पर उपोतिर्वन्दे परमशरण' क्लेशहरणम्‌ ॥ WI 

यस्याः सुरासुरगणेरतुलः प्रभावोऽ— 

शक्योऽमिधालुमिति वेदविदां प्रसिद्धि: i 

सन्तापसः््चयहरां सकलाथसिद्धि — 

ari महेशतरुणीं सतत भजामि ॥३॥ 

वेदान्ताथ agag, जातः ब्रह्‌ साण्डमण्डले | 

शक्कर तमहं बन्दे शङ्करा चार्य विग्रहस्‌ ॥ Y ॥ 

नत्या देव जगन्नाथः नीलाद्रयुज्ज्वलमण्डनम्‌ | 

कुर्वे वेदान्तसारश्य व्याख्यां गूढा थबोधिनीम्‌ ॥ ५ ] 

शिष्ट/चा रमनुसन्‌ ग्रन्थादौ मङ्गल निबध्नाति अखण्डमिति । अखण्डत्य 

am सजातीयविजातीयस्वगतमेदरा हिंत्यम्‌ । ब्रह मणश्चिदेकरूपत्वाजात्यादि- 
रहितत्वाचच भेदत्रयस्य नात्रावकाश इत्यर्थः | अथवालण्डशब्दो ऽनन्तशम्दपर्यायः | 
अन्तवत्त्व' नाम देशांवच्छिन्नत्वं वा कालावच्छिन्नत्व वा वस्त्ववच्छित्नत्वं वा | 
ब्रह मणस्तु देशकाला दिमिरनवच्चिन्नत्वा दनन्तत्वम्‌ । एतावदखण्डमित्युक्त शुन्ये अति 
व्याप्तिः स्यात्‌, तद्व्यावत्त यितुमुच्यते सदिति । सत्वर्भित दरिकालाबाध्यत्वं नाम 
बाधविरहितत्व' वा । आहार्थसंस्कार्या दिसवंपरिणामरहित मित्यथः, यत्‌ सत्यः तन्न 
(पर्येतीत्पर्थलामात्‌ । एतेन परिणामिनित्यमपास्य कूटस्थनित्य लक्षयति | 
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afia जडे$तिव्याप्रिः स्याव, तदूव्यावत्त यितुमुच्यते par । aaen. | 
fasa न तु वेशेबिकाणामिद ज्ञानाधिकरणम्‌, पुणयुणिनोभेदाावात T 
arean का रेऽतवस्थो ad : । agant TERE तास्मि | 


PY 


तथोः E Nu 

t आनन्दमिति | सुसरवरूपमित्यश. , / 
कावितपुरुषार्थता नास्तीति पक्ष निरस्पति आ हर * a त्यथः | | 
सुदप्रासिदुःपरिहारयो सर्वेषां जन्तूनां निसगत Reang AE माण सवषामि | 


‘qq नान्यत्‌ पश्यति नान्यच्छुणोति नान्यद्विजानात्ति । 
स सुमा । यत्रान्यत्‌ पश्यत्यन्यच्छुणो त्यन्यद्‌ Em, a a am | 
aaga’ «me genui ” त्यादि scie | आत्मतः gan aana दशयति / 
४आत्मनो वा कामाय सव प्रिय भवती'? ति? । नन्वेत्र सुबरस्वरूपत्वेन प्रतिपत्ति- | 
बिषयत्वे fag ब्रह मणः प्रमाणान्तरगोचरत्वापत्तिः स्यादिति सन्देहं दूरीकरोति | 
aas मनसगोचरमिति | वाक्‌ च मनश्च वाङ मनसे, तयोरगोचरोऽविषयः। | 
जातिव्यक्तिगुणादीनादाय शब्दप्रवृत्तिमवति । ब्रहसणस्तु जात्या दिर हितखेन | 


safe क्त ति भाव: | 


शन्दाविषयत्वमिति भावः । सर्बविकल्परहितत्वात्‌ AIMAS | 
जडस्वभा?स्य मनससततप्रकाशने साम्य नास्तीत्यथः | तथा च श्रुति: “यतो वावो | 
निवर्तने अप्राप्य मनसा सह! ।3 अखिलाधारमिति | ag सविवत्त स्य SN. | 
स्याधिष्ठानत्वेनाधारः | 'अस्मिन्‌ dauid च प्रोत चे'ति "m t एवंभूतः 


्रमूहा मिन्नमात्मानमाश्रये । कुतः | अभीष्टसिद्धये । अभीट फल' चात्र 
agnas: सववेदास्तानां प्रतिपाद्यत्वात्‌ (|) 
Translation— For the accomplishment of 


desire I resort to the self, which is partless, exis- | 


tence. knowledge, bliss, beyond words and mind, | 


and the substratum of the whole universe. (I) 


Comm.—In this benedictory verse the writer | 


describes the Brahman, which is, according to 
Advaita Vedanta, the final beatitude of life and 


the last explanation of the riddles of the world. | 


Here accomplishment of desire means the attain- 


ment of emancipation, which is the highest good | 


of life. 


I—Chandogya up., 7.23.. 
2—Brhadaranyaka up., 2.4.5. 
3—Taittiriya up., 2.9. 
4—Svetasvatara up., 6.23. 
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अखण म्‌ This word, which is the adjective 
of Brahman, according to ‘S’ means ‘devoid of 
three sorts of differeaces. The fisrt is the 
difference within the same class or Sajatiyabheda, 
which exists between two things of a particular 
class. The seci nd is the difference between two 
persons Or things of two different classes or 
Vijatiyabheda. Svagatabheda is the difference 
between the limbs of a particular thing. So, 
according to this commentary this word means 
‘undifferentiated’. 


*V. takes it to signify the sense infinite or 
ananta, which means limitless. Limitation is of 
three kinds viz. spatial limitation, temporal 
limitation and limitation due to individuality 
(Vastutah Pariccheda). All things of the world are 
fraught with the limitations of space and time, 
When we say that a particular thing is of such and 
such dimension or a particular thing exists ina 
particular time, we really assert i's spatial and 
temporal limitations. The abstract facts, which 
have got no spatial existence, certainly exist in 
time. Moreover, everything in this world is 
different from any other thing of the world. Thus, 
the very notion of individuality implies limitations. 
Both ihe interpretations intend to show that 
Brahman is the  impartite, undifferentiated 
Reality. 

सच्चिदानन्बस्‌ -- Now, by saying ‘Partless’ or un- 
limited, ‘void’ or ‘Sanya’ may be meant, to exclude 
UESTRAE C 28 oe OPER E E REC EE 


‘9? means subodhini comm, of Nrsimhasrama. र 
‘y’ means vidvanmanoranjant comm. of Ramatirtha. 
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which, another adjective ‘Sat’ ot ie Siven, | 
This epithet means that Brahman is Reality 9, | 
Existence or Being. It is not, however, ne Pred | 
cate of the Brahman, but the essence of A Sat’ in | 
the vedantic sense, signifies that which is never | 
sublated afterwards (badharahitam). T hus, the | 
principle of non-coniradiction is the criterion of | 
reality, provided that it should not be thought to | 
be a mere axiom of thought or logic. Büdha, in the | 
vedantic sense, not only signifies logical contradic. | 
tion, but sublation of something whether it i 
actual or apparent. So strictly speaking, sat means, | 
in this context, that, which never undergoes 
changes (yat satyam tat na viparyeti). 


ee PR 


By saying reality or existence, an insentient 
or lifeless bare existence may be meant, to exclude | 
which, another adjective is given. This second 
word ‘cit’ means knowledge or consciousness, | 
which is not the characteristic of the Brahman, | 
but the very essence of it, as the heat of fire is one 
with it. ‘V’ argues that there is no proof to. 
establish the difference between an attribute and 
its substratum, where the former never varies with | 
the existence of the latter. Knowledge is self- | 
revelatory (Svaprakaéa) as to require anything 
other to establish it will lead to infinite regress. 


If it is asked, what is the necessity of know- | 
ing the Brahman, then it is said that this | 
Brahman is not only Existence and knowledge, it | 
is also of the essence of bliss, The desire of all in | 
the world is the attainment of happiness and the ; 
avoidance of misery. Whatever may be our) 
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ideals and values, everybody is basically hedonistic 
py nature, provided thatit is not understood only 
in the gross sense. By the third adjective ‘Bliss’ 
it is intended to be said that the inquiry regarding 
the Brahman is not merely an intellectual quest, 
but it is the end which all of the world aim at. 
The happiness, which we get in the world, is not 
free from misery, which does not last for all the 
times. Only true happiness can be achieved in 
that, which surpasses the limitations of space and 
time, what the upanisad says ; *which is plenitude 
is happiness, as happiness does not lie in the 
limited. The state of being one with the Absolute 
or Moksa is the state of highest bliss, unmixed 
with the miseries of the world, which is described 
as the highest attainment of life or Paramapuru- 
sartha. 

It is rightly shown by Sankara that the words 
‘real’ and ‘knowledge’ can signify finite things and 
limited knowledge, but when these are taken with 
the word ‘infinite’, then Brahman is only signified.* 
In fact, ‘v? takes all these words in one compound 
‘akhanda-saccidananda.. It is to be borne in mind 
that these adjectives are not deduced from a Pre- 
conceived idea of the Brahman. as the adjectives 
of the substance, conceived by spinoza, are deduc- 
ed from the a priori idea of the substance. Sankara 
says that these terms like ‘satya’, ‘jana’ (existence, 
knowledge) etc, do not have any mutual relation 
within themselves, but each of them is related with 


l—Ghāndogya up., 7-23-. 
2—See Sankara’s Comm on Taittiriya up., Delisle 
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the other so far as they qualify the Prahmant, 
So, no charge can be made that these adjectives 
are merely the analytic description of a Pre-con. 
ceived idea, as, far from being speculative, the 
knowledge of the Brahman is based on the 
adamant and unique ground of self-realization. 
अवाइ मतसगोचरम्‌--[! exists beyond the reach of 
words and mind. Our language and mind can 
work within the boundaries of the emprical world. 
Language can operate through the application of 
different categories of words like quality, quantity, 
individuality, form, relation and class. That which 
is devoid of all of them, can-not be expressed 
through language, So also mind can work within 
ihe boundaries of ‘the sensible world with its 
categories and concepts. But it cannot work 
beyond the reach of its concepts In the vedantic 
sense, the mind or the internal organ, being itself 
insentient, which works through the illumination 
of consciousness only, cannot penetrate the realm 
of the self. Thus the Brhadaranyaka Upanisad says; 
‘By what the knower can be known ?'? The Kena 
Upanisad describes the self as that which is not 
known through the mind, but through which only 
the mind can know.® 
Then it may be asked, how can it. be des- 
cribed as Existence, knowledge, infinite etc. ? The 
factis that these words only negatively describe 
I—Saiikara’s Comm. on Taittiriya up., 2... ! 
Satyadisabda na parasparam Sambadhyante’ etc. 
2—Brhadaranyaka up, 4.5 ]5, 
3—Kena up., |5. 
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the Brahman by discarding unreal 
finite things of the world. However it does not 
mean that these are mere empty concepts with 
nothing to signify. A concept is a Pseudo-concept 
or empty concept, when it signifies nothing. either 
positively or negatively, which is not the case 
So, knowledge regarding the Brahman as od. 
beyond speeches and mind is not Speculative but 
factual. 


अखिलाधारम्‌-Substratum of ‘the whole universe. 
In the previous adjectives Brahman is directly 
expressed. Definition, in which some thing is 
directly expressed, is known as svarüpa laksana 
and the indirect definition is made through the 
help of something else, which is related to the 
thing in such a way that the one can be under- 
stood by the other. This is known as tafastha 
laksana. The term substratum of all indirectly 
signifies the Brahman. ‘S’ takes it to mean the 
substratum of the appearance of the whole 
universe (vivartàdhisthana). ‘V’ takes it to mean 
the cause of creation, subsistence and destruction. 
The Upanisad also describes the Brahman as that 
from which all the things come out, in which all 
of them. take rest and to which they return at 
last. In the context of causality, vivartavada 
being accepted by Advaita Vedanta, it also means 
the same, the substratum of the appearances, 

आत्मानम्‌ - Here the word afman signifies the 
Brahman but not the Jiva, ‘V’ interprets it as the 


» insentient and 


l—Taittirīya up, 3.l.). 
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Mchavakya ‘tattvamasi’. This indicated meaning 
(laksyartha) is the Pure Consciousness or the 
Turiyacaitanye, which is nothing other than the 


Brahman. 

अलम--अथतोष्प्पदूववानन्दानतीतद्वेतमानत: | 

` गुरूनाराध्य वेदान्तसार' वच्ये यथासति । RI 

त्यारूय7---न केवल' ब्रह्मणः शास्त्रेकगम्यत्वम्‌, अपरोक्षानुभूतिरपि 
तस्मिन्‌ प्रमाणमिति जिज्ञापयिषुः, “यस्य देवे परा भक्तियथा देवे तथा गुरौ 
इति शास्त्रोक्तिं प्रतिपालयन्नाह अर्थत इति अह्वयानन्दास्यान्‌ गुरूनाराध्य 
यथामति वेदान्तसारास्य' ग्रन्थ वह्ये | नाखो डित्यादिवत्‌ स ज्ञामात्रतां 
व्यावत्त यन्नन्वर्थसंज्रकत्वमाह अर्थत इति | अद्वये भेदरहिते ब्रह्मणि आनन्दो यस्य 
सः अद्यानन्द: । तस्य हेतुमाह अतीतद्वेतमानत इति | निरस्तसमस्तमेदप्रत्यय- 
त्वादित्यर्थ:। २ 

Translation— Having revered the adorable 
preceptor. who is not only Advayananda by name 
but also in reality owing to the transcendence of 
the appearance of duality, I shall expound the 
essence of vedanta to the best of my knowledge. (2) 


Comm —In this verse the writer salutes his 
preceptor, named Advayananda. The writer says 
that the name is a significant one, as his preceptor 
is one of those who find happiness in the non-dual 
Brahman, which can only be achieved after the 
sublation of the appearance of duality. When 
ignorance is got rid of, the attachment for the 
worldly enjoyments loses its hold on the indivi- 
dual, who being free from all the bindings, finds 
the highest bliss in the non-dual Brahman. Such 
a man is known as Jivanmukta or free in this very 
life. This verse testifies to the .fact that the ideal 


l l—Svetivataraup, 6.23, ^ up, 6.23. 
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of vedanta is not someth 
much factual and practical. 


ATA —Barat नामोपनिषतप्रमाणं तडुपकारीणि शारीरकसुत्रादीनि 
q | अस्य वेदान्तप्रकरणत्वात्तदीयेरेवानुवन्ये स्तद्वत्ता सिद्व Son 
चनीयाः | तत्रानुबन्धो नामाधिका रिविषयसम्बन्धप्रयोजना नि । ३ : 
व्य7रूर!7--वेदान्तो नामेति। gagar वेदान्तापरपर्यायो- 
पनिषच्छन्दो त्रह्मात्मेक्यसाक्षात्‌कारविषयः, अविद्यादे:, स'सारबीजस्य विशरणा- 
ढिंसनादूविनाशना दित्यनेना थंयोगेन ufu faaam सदेर्धातो- 
सदर्था ग्गमात्‌ | गोणवृत््या तु ततप्रतिपादको प्रन्थोध्प्युपनिषदित्युच्यते । 
तदुपकारित्वेन अयातो ब्रह्मजिज्ञासेतिः सूत्राणि maraa war अपि 
वेदान्तशब्देन परामृश्यन्ते। ३ 
Translation - Vedanta means the means of 
right knowledge in the form of the Upanisads and 
other scriptures like Sariraka Sutra etc, which are 
conducive to their understanding. The present 
work being a manual on vedanta with the same 
anubandhas (the accompanying considerations) as 
the others are, there is no need to consider them 
separately. The anubandhas "are the person quali- 
fied, subject matter, relation and necessity. (3) 
Comm.—According to Advaita vedanta 
there are six pramànas, amongst which scriptural. 
testimony is one. The other five are Pratyaksa, 
anumana, upamana, arthapatti and anupalabdhi. 
Vedanta Paribhasa differentiates two sorts of 
Pramanas viz. the Pramanas which give the empi- 
rical truth and the pramanas, which give the 
ultimate truth.2 The upanisads form the Pramana 
of the second category. The supra-sensical facts 


ing utopian, but very 


I—Brahma sūtra, I..I. 
2—Vedànta Paribhàsi, P. 3, Adyar lib. Ed. 
949. 
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cannot be known by pratyaksa “or perception. The 
facts which are nor-petceptual by nature cannot 
be also known through reason, as reason operates 
in the sphere of "perceptual knowledge. The word 
upanisad primarily means the intuitional know. 
ledge of Brahman, which sublates or destroys 
avidyà, as the word is derived from the root w sad 
with the affixes ‘upa’ and ‘ni’, which means that 
which destroys!. Secondarily it means the books, 
in which this is written. This is rightly shown by 
eV’, The writer says that the aphorisms of 
Badarayana and others, which include the com- 
mentaries, those are conducive to the proper 
understanding of vedanta are also included in this 
pramana. 
aga-t—Anubandha is a necessary pre-consi- 
deration, which gives a primary idea about the 
scope and limitations of the work. 
AaA—ateart तु विधिवदधीतवेदवेदा ड़ त्वेनापाततोऽधिगता- 
लिलवेदाथोऽस्मिन्‌ जन्मनि जन्मान्तरे वा काम्यनिसिद्धवजनपुरःसरः faa- 
नेमित्तिकप्रायश्रित्तो पासनानुष्ठानेन निगतनिखिलफल्मषतया नितान्त नि्मेलस्वान्तः 
साधनचतुष्ठयसम्पन्नः प्रमाता | काम्यानि स्वर्गादी साधनानि ज्यो तिशोनीमादीनि | 
fafagrfa नरक्ाद्यनि्तताधनानि ब्राह्मणहननादीनि । नित्यान्यकरणे 
प्रयबाथसाधनानि सन्व्यावन्दनादीनि । नेमित्तिक्ानि पुत्रजन्मांद्नुबन्धी नि जाते- 
ष्व्यादोनि। प्रायश्चित्तानि पापक्षपसाधनाति चान््रायणदीनि। उपासनानिं 
सगुणब्नह्मविषयमानसव्यापाररूपाण शाण्डित्धविद्यादीनि। एतेषां fadat 
gfagfa: परम प्रयोजनम्‌ । उपासनानां तु चित्ते काग्रप्यः 'तमेतमात्मान' 
वेदानुवचनेन ब्राह्मणा विविदिषन्ति यज्ञेन? इप्या दिश्रृते:, “तपसा कल्मष' हन्ति’ 
lI—Śaħkara’s introduction to his Comm. on katha 
up. 

2,— Vidvanmanorafijani, pp. 66-67. 
3—Brhadaranyaka up. 4.4.22. 
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इत्यादिस्मृतेश्च । ` नित्यनेमित्तिकप्रायश्रित्तोपासनानां 
geri tesa: “कमणा पितृलोको विद्यया देवलोकः 
निया नित्यवस्तुविवेकेहा मुत्रा थफलमो गविरागशमा दिषट 
नित्या नित्यवस्ठुविवेकस्तावदू qus नित्य वस्तु asaf 
विवेवनस्‌ । ऐंहिकानां ज्लकचन्दनवनिता दिविषयभोगानां कमेजन्यतयाऽनित्य- 
त्ववदामुप्मिकाणासप्यमृता दिमो पानामनिञ्तया तेभ्यो नितरां विरतिरिहामु- 
त्राथफलमोगविरागः। शमादयस्तु शमदमो परतितितिक्षासमाधानशरद्वाच्याः | 
शमस्तावच्छुवणा दिव्यतिरिक्तविषयेभ्यो मनसे निग्रहः । दमो sgh 
तद्व्यतिरिक्तविषपेभ्यो निवतनम्‌ । - निवतितानामेतेषां तद्व्यतिरिक्तविषयेष्य 
उपरमणमुपरतिरथवा विहितानां sant विधिना परित्याग: । तितिक्षा 
शीतोष्णा दिद्रन््सहिष्णुता । निगृहीतस्य मनसः श्रवणादौ तदनुगुणविषये च 
समाधिः समाधानम्‌ । गुख्पदिष्टवेदान्तवाक्येषु विश्वास: श्रद्धा | मुमुक्षत्व' . 
मोक्षेच्छा | एवंभूतः प्रमाता अधिकारी 'शान्तो दान्तः इत्या दिश्वुते: 3 | 
उक्त च--€ 
“प्रशान्तचित्ताय जितेन्द्रियाय प्रही णदोबाय यथोक्तका रिणे । 
गुणान्वितायानुगताय सवदा प्रदेयमेतत्‌ सतत' gga ” ॥ इति । 
विषयो Aaaa gaa प्रमेयः तत्रेव वेदान्तानां तात्पर्यात्‌ । 
सम्बन्धस्तु तदेक्यप्रमेयस्य तत्‌श्रतिपादकोपनिषत्प्रमाणस्य च बोध्यबोधकभावः | 
प्रयोजनः तु ॒तदेक्यप्रमेयगताज्ञाननिवृत्तिः स्वस्वख्पानन्दावासिश्च “तरति 
शोकमात्मबिद्‌? इत्यादिश्रुतेः > * ब्रह्मविद्‌ ब्रह्मेव भवति’ इत्या दिश तेश्च । | 
cara -्रेक्षावतां प्रवृत्तिमनुकूलयितुमनुबन्धचतुष्य॑ विवृणोति 
अधिकारीति | यथोक्ताधनचतुष्यसम्पत्न एव ब्रह्मजिज्ञासायामधिकारी, 
अधिकायपेक्षात्वात्‌ फलसिद्धे: | विषयसम्बन्धादयस्तु यथोक्तलणक्षाः । ४ 
Translation—The knower, who has already 
possessed the general knowledge of the vedas 
OOPS UNO wee ee ci cy ine Se 


l—Manusmrti, 2. 04. 
2—Brhadaranyaka up, I. 5. (6. 
3—Brhadanaryaka up., 4. 4. 23. 
4—U padeSasahasri, 6. 72. 
3—Chandogya up., 7..3. 
6—Mundaka up., 3. 2. 9, modified. 
‘brahma veda brahmaiva bhavati.’ 


त्ववान्तरफछ' पितृलोक- 
इत्या दिश्वुते: ।2 साधनानि 
[कसभ्पत्तिमुषुक्षत्वानि a 
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roper study of the vedas and the 
e mind is purified with the cleans. 
by the performance of obliga. 
purificatory rites and worship, 
h or in the previous birth, With 
abstinence from the forbidden and optional 
actions ; whois endowed with the four-fold aid is 
qualified (in the inquiry of the Brahman). The 
optional actions like ‘Jyotistoma’ are means for the 
attainment of desired ends like heaven. The 
forbidden like the assasination of a Brahmana. 
are cause of undesirable results like hell. The 
obligatory actions are those, the non-performance 
of which incurs sins, The occasional acts are 
like the birth rites, which are performed owing 
to the birth of a son etc. The purificatory 
rites ere Candrayana etc., which are means for the 
destruction of sins. Worship is the mental act, 
having the qualified Brahman as its object, like 
Sandilya-vidya etc. The supreme necessity. of these 
rites like obligatory etc. is the purification of 
intellect. The need of worship is concentration of 
mind as it is said in the Sruti:‘The Brahmanas 
seek to know this ātman through vedic study and 
sacrifice’ etc., and also in the Smrti : ‘One destroys 
the sins through penance’. The incidental result 


of the obligatary, occasional and  purificatory. 
rites as well as of worship is the attainment of the 


world of the fathers andthe world of Brahmi: 
‘Through actions the world of. the fathers i5 
obtained and through knowledge the world of the 
Gods. The four aids.are discrimination between 
eternal and ehpemeral, detachment from enjoy- 


through the p 
vedāħgas; whos 
ing of all the sins 
tory, occasional, 
either in this birt 
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ment in this world and hereafter, the six posses- 
sions like equanimity of mind; control of the senses 
etc. and desire for emancipation. Discrimination 
between eternal and ephemeral isto think that 
Brahman is only eternal and all else are transient. 
Detachment from enjoyment in both the worlds 
js abstaining from the enjoyment, having the 
thought in the mind that as the enjoyment of 
garlands, sandal paste, women etc. in this world, 
comes to an end, so also the relishing of the hea- 
venly things like nectar etc. comes to an end. The 
third category, the restraint of mind and the rest, 
consists of sama dama ,uparati, titiksa, samadhana 
and śraddhā etc. Sima of these, is the restraint of 
mind from other things, save the study of vedanta. 
Dama is the withdrawal of the external senses 
from others excepting the said aspect. Uparatiris 
the abstinence of them when they are withdrawn 
or itis the renunciation of the actions in the for- 


mal way. Titiksa is the capacity to tolerate the 

duals like cold and heat etc. Samadhana is the 

fixity of mind in the hearing (of vedanta) etc, and 

its helping matters when it is brought under con- 

trol. Sraddhi ‘is the faith in the teachings of 

vedanta as explained by the teacher. Mumuksutva 

is the desire for emancipation. This sort of knower 

is qualified, as it is said in the Sruti : * Calm, having 
the senses controlled’ etc. It is said : "This know- 
ledge is to be imparted to one, who has the peace- 
ful state of mind, having subdued the senses, free 
from sins, dutiful, having the possession of स्री 
devoted and who seeks always emancipation. 
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Now the subject matter (of vedanta)—The 
knowable is the identity of the individual self and 
the Brahman, which is the pure concsiousness, as 
there lies the import of the vedantas. The relation 
isthe state of being described and describer of 
this knowledge of identity and the means of 
knowledge that is the upanisads, respectively. The 
necessity is the sublation of ignorance, pertaining 
to this identity and attainment of bliss, that is the 
essence of the self. as itis said in the Sruti:‘A 
knower of the self surpasses the sorrows’ and ‘He 
who knows the Brahman, becomes himself the 
Brahman’. 4 

Comm—Unless the mind is purified one 
cannot get the steadfastness, which is required to 
make samadhi possible. The impure impressions 
cause mental distraction. To purify the mind 
certain mental and moral disciplines are to be 
practised, as in the impure mind the spiritual 
truth cannot be reflected. Such a man, whose 
impurities are washed away, is said to be qualified 
for the pursuit of self-knowledge. 

Amougst the sets of actions, the optional 
actions or the actions that are performed with a 
view to attaining a desired object and the forbid- 
den actions, the performance of which incurs sins, 
are to be avoided, as they act as hindrances in the 
path of spiritual life. But other sets of actions like 
obligatory rites purify the mind. When the mind 
is purified through them, a man can achieve the 
four-fold aid (sadhanacatustaya), by which he 
becomes eligible to make brehmajijüusa or the 
inquiry regarding the Brahman, 


CC-0. Prof. Satya Vrat Shastri Collection. 


Digitized by Arya VEDANTA BAR And eGangotri 57 


शाष्डिल्यविद्या-'This isa reference to the way of 
worship, which is mentioned in the chandogya 
upanisad (3.l4). In this worship the aspirant has 
to meditate upon the saguna Brahman, immanent in 
the whole universe, in his own heart, Other forms 
of worship like viratkosa upasana (chandogya up. 
3.]5) etc. are also found in the upanisads. 
` मूलम्‌ अयमधिकारी जननमरणा दिसंसारानलतक्षो दीस्तशिरा 
जलरा शिमिवोपहारपाणिः श्रोत्रियः aag — qugagor तमनुसरति, 
'समितपाणिः eta ब्रह्मनिष्ठम्‌ ! SETS:  । स परमकुपया अध्यारो - 
पापवादन्यायेनेनमुरदिशति aÑ स विद्वान्न पसन्नाय प्राहु’ इत्या दिश्चुते?: । ५ | 
Cel? रव्या 7 — यथोक्तपा धनचवुए्यसम्पन्नोऽधिकारी संसारानरूसंतप्तः 
सन्‌ त्रझात्मैज्यविज्ञानयुक्त गुरुमुपगम्य ब्रह्मजिज्ञासां कुर्यात्‌ , 'आचार्थवान्‌ पुरुषो 
वेद ' इति A:S | विरक्तस्येव ब्रहम जि्ञासो पपत र विरक्तस्य विषयापहतचित्तस्य 
तदभावादुच्यते संसारानलसंतश्ञ इत्ति । परमरहस्यत्वाद्‌ aama घेन 
केनचिदपि पुरुषेण प्रास न शक्यत sat: । ५ | 
Trans —As a man with burning head (owing to 
the heat of the sun) runs towards a reservoir of water , 
so also this person, having the requisite qualifica- 
tion, tormented by the fire of the world of birth 
and death, with an offering in the hand (as a token 
of reverence) approaches a preceptor, well-versed 
in the vedic lore and devoted to the Brahman and 
follows him, as it is stated in the Sruti : ‘He appro- 
aches with fuels in hand a preceptor, well-versed 
in the scriptures and established in the Brahman.’ 
He, out of deep compassion, instructs him by the 
method of adhyaropa (superimposition) and apavada 
(negation), as it is stated in the éruti : ‘To him, who 
IR ee णा णी दि की 


l— Mundaka up., 2 ]2. 
2—Mundaka up., . 2. ]3. 
3—Chandogya up., 6. 2, 2. 
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has approached him, the knower explains iť 


etc. (5) 

Comm.—Without a spiritual preceptor it is 
difficult to make progress in the spiritual path, 
as the aspirant is not yet acquainted with the ulti- 
mate truth. Katha upanisad describes it as a path 
difficult to tread, which is sharp like the edge of 
razor, for which the help of a guru is exteremely 
required. Chandogya upani;;d says that a man 
who has a preceptor can only know it.? (5) 


AMA असपभूताया रजौ सर्पारोपवद्वम्तुन्यवरत्वरोपोऽश्यारोपः । 
वस्तु सचिदानन्दानन्ताह॒य' व्रह्म। अज्ञानादिसकलजडसमूहोध्वरतु | अज्ञान तु 
सदसद्भ्यामनिवचनीय' त्रिगुणात्मक' ज्ञानविरोधि maer agfa Paff 
वदन्त्यहमज्ञ इत्याद्यवुमवात 'देवात्मशक्ति स्टगुंणेनिंगूडास' TRAZ? । (६) 


ठ्या रूय7--अध्यारोपापवादन्यायेनोपदिशति इति प्रागुक्त । 

अध्यारोप दशयद्यस्ंभुतायामिति ! वस्तुनि सत्यस्वरूप ब्रह्माण अवस्तु- 
त्वेनाभिमतस्याज्ञानादिसकल्ससारस्यारोपः अध्यारोपः। अध्यारोपोष्ध्यासो 
शन्तिरित्यनर्थाम्तरः शब्दः । इदमेव दार्घा न्तिक दृष्ठान्तेन enfe असपञ्ूताथा 
रजौ इति। व्यावहारिकवस्तुत्वेना मिमतायामसपभूतायो रजौ घ्रोतिभासिक- 
सपस्यारोपोऽध्यारोपः | qat पारमार्थिकवस्तुत्वेना भिमते ब्रह्मणि व्या वहा रिकस्य 
जगतोऽप्यध्यारोपः। तत्र दृष्टान्ते रञ्ज्ववच्िन्नचेतन्यनिष्टादिद्या संस्कारादि- 
दोषरुद्बो यिता सती सर्पाकारेण सपज्ञानाकारेण च परिणमति । सर्पाकाराध्या- 
सोऽर्थाध्यासः सपज्ञानाकाराध्यासश्र ज्ञानाध्यास इति अभिधीयेते । द्विविधोऽयम- 
धघ्यासो$घिष्टानरज्जुपाक्षातूका रेण निवत्त ते । _ 


iy - £z ° 
वस्तुत्वावस्तुत्वयो लक्षणे स्फुटीकरोति वस्त्विति । अध्यासः व्युत्पाद्य 
ततकारणमज्ञान लक्षयति अज्ञान 'त्विति.। किमिदमज्ञानः सद्र पमसद्र प वा । 
नाद्यमभावानुपपत्त;, न द्वितीय प्रतीत्यनुप॒पत्त: | नाप्युभयरूप' 'विरोधापत्त 
तथा हि अज्ञानस्य ease बाधानुपपत्तिः, बाधविरहितत्वमेव... सत््वमिति 


]—Katha up, | 3 [4. 
2—Chandogya up., 6.4.9. 
3—Svetasvatard up., .5. 
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लक्षणात्‌ । असद्र तत्वे च बन्ध्यापुत्रवत्त प्रतीयमानत्वं न स्यात्‌ दाऽप्रतीत्योः 
सदूभावादनिव उनीयत्वम्‌ | तथा चोक्तः तत्त्वप्रदीपिकायास्‌! - 
(SEU सदसर्ाभ्यो विचारपदवी न यत्‌ । 
गाहतेतदनिर्वाच्यमाहुर्वदान्तवेदिन:* y 

न च सच्वाकष्त्रयोरेकतरस्प निषेधेऽन्यतरस्यं 
परस्परयिरहव्याप्यतास्वीकारे तदनापक्ते: | गोत्वाश्वत्वयोः परस्परविरहुरूपत्वे 
सति तदाएत्तात्रपि परस्पर विरहव्याप्यतास्वीकारे विरोधाभावात्‌ । तथा 
चोक्तमह तसिद्धौ ? — arf तृतीथः, तस्य व्याघाताप्रयोजकत्वात्‌ । 
गोत्वाशइत्वयोः परस्परविरहन्याप्यत्वेऽपि , तदमावयो: उष्टादावेकत्र सहोपल- 
म्नात्‌ ।” प्रकृते च सत्त्वासस्वयो: परस्परविरहव्याप्यत्वमेत । तस्मादू हृयोरेकत्र 
निषेधे न काचिद्वानिः । सिथ्याज्ञानभज्ञानमिति qa’ निरस्यति त्रिगुणात्मक- 
मिति । कायततत्वा दिगुणत्रयमादाय कारणमव्याकुतमपि त्रिगुणात्मक मित्युच्यते । 
aratata व्युदस्यति भावरूपमिति । भावरूपत्वे agag aiaa न 
स्यादिति कथयति ज्ञानविरोधीति। ज्ञान विरोधि लिवत्त क' यस्य | 

नन्वज्ञानस्य ज्ञानाभावर्पत्वे लाघवात्‌ भाजरूपत्वे _ चानुभवविरोधात्‌ 
कथ भावरूपतैति चेत्‌ उच्ण्ते _अज्ञानस्याभावछ्पत्च st feme यनु ःवा दिविरो- 
धात्तन्न sfiata fog शक्यते । तथा fe ज्ञानाभावोऽज्ञानहिति पक्ष अभाव- 
प्रतियोगि यज्ज्ञान' तत्‌ किं सा कषिचेतन्य' किंवा वृत्तिजानमथवात्मगुण: । साक्षि- 
ज्ञानस्य ज्ञानस्वरूपस्य Haag “सत्य ज्ञानमनन्तमिति ape भावानुपपत्तिः । 
अन्तःकरणवृत्तौ ज्ञानशब्दस्यौपचा रिकतया _ तस्पाभावस्थाज्ञानतवे यथार्थतो 
ज्ञानाभावस्या रिद(वात । तृतीयपहो कि ज्ञानविशेषाभाव. एवाज्ञानमथवा 
ज्ञानसामान्याभावः P ज्ञ।नविशेष्रा भावस्याज्ञानत्वेऽपि ज्ञानान्तरसद्भावाउ्ज्ञाना- 
भावो न सिद्ध: स्यात । ज्ञातमामास्यामावस्य adsa न ज्ञाना मावग्रहः, 
अमावज्ञानस्य घमिप्रतियो गिज्ञानसापेक्षत्वादात्मनि धर्मिणि ज्ञाने च प्रतियोगिनि 
स्फुटतरं विज्ञायमाने कथं वा ज्ञानाभावग्रहः ? “सुखमहमस्वाप्सं न किञ्चिदवेदिषम्‌? 
इति परामशसिद्वसौसु्िकानुसवोऽपि भावरुपाज्ञाने प्रमाणम्‌ । न च तस्या- 
भावरूपता पूर्वोक्तदोषप्रसङ्गात्‌। न चेद' सुषुसिकालीनज्ञानामावानुमानम्‌ : 
तदनुमापकस्य लिड्ठस्याप्रसिद्धे: | सामग्रथमावस्या पि लिड्ठत्वानुपपत्त:, सामग्रच- 
भावेत ज्ञानाभावो ज्ञानाभावेन च सामग्रचभाव इति परस्परान्योऽन्याअयापत्तेः । 
l—Citsukhi, ].3, 
2—Advaita siddhi, pp. 38-39. 
3—Taittiriya up, 2..]. 


प्रतिपत्त्युपपत्तिरिति दाच्यम्‌ , 
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तथा चोक्त तस्वप्रदीपिकायाम्‌- “नायं सुषुसिक्रालोनानुमवजपरामशः, 
'किन्तुत्यितस्येदानीमेव सौषुततिकज्ञानाभावानुमानमिति च न वाप्यम्‌; तदनु- 
मापकलिङ्गासिद्वः? इति | 
ag तस्य भावहपत्वे निर्वेचनीयत्व स्यात्‌ कथ aitamani 
कथयति---यत्‌किस्चिदिति । भावहपमिति लक्षण केवलमभादनिदृत्त्यय न तु 
बृह्मव दूभावरूपत्व प्रतिपादयिठुम्‌ | वस्तुतरतु afanar सकळून्यायविोधितवात्‌ 
लक्षणे: प्रतिपादयितु' न men] तथा चोक्तम्‌ 
“अविद्याया अविद्यात्वमिदमेवात्र लक्षणस्य | 
यद्‌ विचारासहिण्णुः्वमन्पथा वस्तु सा अवेत्‌? ॥ 
तस्माद्‌ थतकिस्चिदिति वचनमविद्याया अनिवेचनीयत्व xefegle Tammy । 
अनिर्वचनीयत्वे भगदतपादो क्तिः 
धन्नाप्पसन्ना प्युमपात्मिका नो 
भिन्नाप्यमिन्नाप्पुभया त्मिका नो 
साड्भाप्यनड्डाप्युमयात्मिका नो 
महादूभूता निर्वेचनी यरूपा! ॥ 
ag निपष्प्रमाणकत्वात्‌ , प्रामाणिकत्वे च नन्‍्यायविरोधित्वानुपफ्त :, 
बन्घ्यापुत्ररदसत्त्व' कथं न स्यादिति सन्देह glag साक्षिप्रत्यक्ष प्रपाणयति— 
अहमज्ञ इति । अस्यानुसवस्यासावविषयकत्वं gana प्रतियो गितदभा व्योः 
सामाना धिकरण्यस्वीकारे व्याधातापत्तेः। न प्रत्यक्षेण नाप्यनुमानेन ज्ञानाभावः 
प्रतिपादयितु शक्यत इति प्राक्‌ प्रतिपादितम्‌ तस्मादहमज्ञ इति ज्ञात 
भावख्पाज्ञानसद्भावे मानम्‌। तच ज्ञान साक्षिलूपमेव न g RI 
न च भावख्पाज्ञानस्वीकारेऽपि ज्ञानस्वरूपे आत्मनि ततप्रतिपादेने व्याघाता- 
पत्तिरिति वाच्यम्‌ , वृत्तिज्ञानेन सह विरोधात्‌ साक्षिज्ञानप्रकाग्यत्वाङ्गोकारे त 
कापि हानिरिति सर्वमवदातम्‌ । श्रुति प्रमाणयति देवात्मशक्तिमिति । (६) 
Trans.—Adhyaropa is the superimposition of 
some thing not real on the real, as the serpent 07 
the rope, which is in itself not a serpent. The realis 
the Brahman, which is Existence, Knowledge, Bliss, 
infinite and non-dual, All other insentient things, 
]—Citsukhi, p. 99. 
9—Brhadaranyaka vartika, ॥8 vs. 
3—Vivekacudamani, ]l] vs. 
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beginning with ajñňāna are not real. Ajnana, the 
say, is some thing positive, neither describable A 
real nor as unreal, possessing threce gunas, opposite 
to right knowledge ʻor sublated by right know- 
ledge), based on the basis of experience ‘I am 
ignorant and on the scriptural testimony ; ‘The 
power of the lord, hidden by its gunas etc. (6) 


Comm — It is said that the preceptor instructs 
the disciple through the method of adhyaropa and 


gpavada. In this passage the writer gives the defi- - 


nitions of adhyaropa and its cause avidya or. ajnana. 
An erroneous knowledge, in which some thing 
is wrongly imposed on some other thing, is called 
adhyaropa adhyasa etc. According to advaita 
vedanta the Brahman is only real, on which the 
whole universe is superimposed through ignorance. 
Real is that which defies all changes. Nothing in 
this world can be so, as everything undergoes 
modifications. As a pot is nothing more than 


earth in reality, its potness (ghatava) being a mere 
imposition of name (nama) and form (rüpa) only, 
so this universe of manifold phenomena is a 
conglomeration of names and forms, which are 
superimposed on the Reality. An appearance 
can not be possible without a substratum. So the 
thesis of the nihilists cannot be logically tenable. 
The substratum of the appearance of the world 
is the Brahman, which is the only vastu or real 
in-as-much as it is not limited by time or kalana- 
vacchinna. ‘9’ says that the word real means that 
which is not sublated in any one of three times 
(Kalanapayi). 
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The cause of superimposition is ajmzng. 
necience. Ajñāna not only conceal, 
the reality, it also causes the false _ appearance, 
The part of ajnana, which conceals is known aş 
avarana Sakti and the aspect, which causes the 
appearance, is known as viksepasakti. It is not 
the secondary cause of superimposition but the 
upadana karana or material cause. ‘S’ following 
the school of vivarana says that appearance is 
made of the material avidya, which resides in the 
consciousness that is limited by the rope. 
~ Avidyá or nescience gets modified in the forms of 
both thé apparent object and its knowledge, the 
first of which is known as arthadhyasa and the 
second is known as J'iünadhy&sa.? 
सदसदूभ्यामनिवं चतीयम्‌-- This ajñāna is neither E. al 

nor unreal for which it-is known -as indescribable. 
‘Sat’ or real is that which is never sublated 
(badhita) ; asat- or unreal is that which never 
appears. Non-contradiction is the criterion of 
reality and non-appearance or apratiyamanatvam 
‘is the criterion of unreality . An unreal object as 
the son of barren lady or bandhyaputra cannot be 
presented to consciousness Neither can it be 
‘both sat and asat as it is contradictory. ‘V’ argues 
‘regarding ajnana that if it were real then it would 
never be sublated afterwards like the àtman; 
]—Subodhini, P..7, chowkh. Ed..975. 
2—Vivarana Prameya Samgraha, P. 9], Achyuta- 

.granthamala Ed, 

“dvividho hyadhyaso. fianavisisto’rtho’rthavisistam 

jnanam ca’ etc. 


avidyà or 
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on the otherhand, if it Were unreal it would never 
appear as the son ef a barren lady.. So, both 
sublation and appearance being लात ii e 
case of ajňāna, it can aptly be Si described a 
indescribable. It cannot be asked, if it i indes 
cribable how is it described as indescribable, So. it 
only means ‘not describable either as real or as 
unreal ‘S? argues that nescience cannot. be 
unreal, as, if it is unreal then it cannot be the 
cause of the world of appearances, Ps 


It cannot be argued, the absence of any one 
of the pair, reality and unreality, necessarily 
implies the presence of the other, as absence of 
both these cannot be possible at the same time. 
‘V’ says that ajfiana can be different from both 
real and unreal, as in the neuter, the absence of 
both feminine-and -masculine character is .possible, 
This theory is the famous doctrine of anirvacani- 
yakhyati of Advaita Vedanta. 

Not only ajnana is anirvac tniva or indescriba- 
ble, its effect adhyàsa and thc erroneous object, 
presented to consciousness at the time of error 
are also indescribable. By saying it indescribable, 
Advaita Vedanta differentiates its position from 
other doctrines of error, upheld by different 
systems of thought According to the doctrine 
of asatkhyati, upheld by ‘the -nihilistic school of 
Budhism, the erroneous object'is unreal by nature. 
Vijnanavadins, who uphold the doctorine of 
atmakhyati, say that the erroneous object is the 
modification of vijfana or consciousness (which in 
this system only means the intellect). The 


CC-0. Prof. Satya Vrat Shastri Collection. 


64 Digitized by Ava g PANANDA Sai and eGangotri 


Prabhakaras, who hold the doctrine of akhyati, 
say that an error is nothing other than the non- 
apprehension of the difference peewecen two sorts 
of knowledge viz. cognition and memory. The 
Natyayikas opine that error takes plaee owing to 
the apprehension of a thing wrongly ms other, 
which is known as anyathakhyatt. The Nyaya system 
of thought, which js realistic by nature, takes both 
of them, that which is imposed and on which is 
imposed, to be real. The Ràmaànujists advocate 
the real ‘origination of the so-called erroneous 
object for which their doctrine is known as 
Satkhyati. . Sadasatkhyati of vijfianabhiksu is 
nothing more than the presentation of anyatha- 
khyati in a different manner. All these doctrines 
can never.do justice to the direct presentation of 
erroneous object and its sublation, for which 
Advaita vedanta advocates anirvacaniyakhyati, 
according to which the erroneous object is neither 
real nor unreal, and is the modification of avidya 
only. 

faprwu—Nescience is of three qualities 
viz-sattva rajas and tamas, the signs of which are 
illumination (other than that of consciousness), 
activity and inertia respectively. Unlike the qua- 
lities of the vaisesikas, they are not categorically 
different from a substance, in which they inhere, 
nor they are the sole constituents of a substance 
like that of the Sazkhys. They only manifest in the 
objects of the world, which are the effects of 


]- Citsukhi, P, 36. 
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«vV? explains that ajñāna is said to be of thi 

qualities in reference to the three qualities cas 
effects." *V' says that this adiect of its 
ojnàna from mithycjnana, It is 
that mithyajiana means erro 


neous knowledge, or 
bhranti, where as ojñāna signi e 


fies its cause. 
शांनविरोधि-....4 [8626 is o 
far as there is nesceince 
Knowledge. This word is 
way-Jianam  virodhi 
estroyer is knowledg 


Pposed to knowledg. So 
there can be no proper 
explained in another 
nivartakam yasya’ whose 
e. If this ajnana continues 
for ever, then there can be no end of the world. 


in response to this, it is said that nescience is 
sublated by knowledge. 


wrTastay—A jiiina is not absence of knowledge, 
but it is positive by nature. ‘V’ following the 
arguments of vivarana and citsukhi says that 
absence of knowledge cannot be logically establish- 
ed. It says that in the consideration of absence of 
knowledge, the word knowledge may have three 
meanings () Primarily the word knowledge means 
Saksi caitanya or witness—consciousness, which 
is the Pure consciousness, in contradistinction to 
Jiva (ii) or it may mean the modification fof the 
internal organ or antahkaranavriti ; (iii) or it may 
mean, according to the vaisesika, the quality of the 
self or atamguna. In the sense of the first alter- 
native, absence of knowledge is impossible, as 
knowledge in the sense: of consciousness being 
eternal can never be thé’counterpositive of absence 
(nabhavapratiyogi): In the second’ alternative, the 
cS mth ac cf eI Sah Se नल 2 


]—Vidvanmanorafijani; P. 87. 
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word ‘knowledge’ being used ina secondary serise; 
itsi absence cannot be termed as absence of know. 
ledge primarily. . TEE is 

In the third sense, as the quality of the self; 
absence of knowledge’ cannot be establsshed. It is 
to be „asked, whether absence of knowledge here 
means absence of a specific knowledge (]üànavi- 
gesabhava) or absence of knowledge in general 
( Jñānasāmānyābhāva). If .the. first meaning is 
accepted then it cannot prove absence of know- 
ledge conclusively, as the absence of a specific 
knowledge does not, exhaust absence-of knowledge 
in general, In the .second sense, absence of know- 
ledge in general cannot be established, as at the 
time of establishing it, its inhering substratum 
(dharmi) and counterpositive (Pratiyogin) are 
known conspicuously, the knowledge of absence 
being dependent on the knowledge of the dharmin 
and the pratiyogin. The upanisad also confirms 
this view: “There is no loss of the seeing of the 
seer; there is no loss of the knowledge of the 
knower.”™ 


वदन्यहमज्ञ etc.—After defining nescience- the : 
writer; gives here. proofs for the positiveness of it. 
He says that the experience ‘I am ignorant’ gives 
evidence to the existence of positive nescience, as 
it cannot have absence of knowledge as its object 
for the reasons stated. above. This is to be borne 
n the mind that nescience or ajfana is directly 
perceived by the witness without the interference 
of the modifications of the internal organ, as modi- 


]—Brhadàranyaka up., 4.3.23. i 
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fication is the destroyer of nescience, 
perception is technically known as Sak 
or witness-perception. The. charge th 
cannot be known by. knowledge, as it 
by the latter, is not tenable. Modificatory know- 
ledge or vrttijnana ‘is the destroyer of nescience 
Saksijfiana or witness-knowledge- being sis is मी: 
to nescience does not destroy it but proves it. The 
Syetasvatara Upanisad, which is quoted in the text, 
also bears testimony of it. (6; - 


This sort of 
si Pratyaksa 
at. nescience 
is destroyed 


HAH ~ईदमज्ञान' समष्व्यब्व्यभिप्रायेणे कमनेकमिति च व्यवक्तियते। 
तथाहि-यथा वृक्षाणां समण्व्यमिप्रायेण वनमित्येकत्वव्यपदेशो यथा वां जलानां 
समष्व्यभिप्रायेण जलाशय इति तंथा नानात्वेन प्रतिभासमानानां जीवगता- 
ज्ञानानां समष्व्यभिप्रायेण तदेकत्वव्यपदेशः 'अजामेकामित्यादिश्र्‌ nl । इय' 
समष्टिरुतक्ष्टो पाधितया विशुद्धसत्त्वप्रणना | एतदुप्रहित' Sea’ सब्ज्ञख्सर्वेश्वर- 
त्वसर्व तियन्तृत्वा दिगुणकमव्यक्तामन्तर्थाम्रो जगत्क्कारणनोश्वर इति . च व्यपदिश्यते 
सकलाज्ञानावमासकत्वात्‌ । “थः ` सवज्ञः सर्वावत्‌" - इतिश्रुतेः .। ईश्वरस्पेय' 
समष्टिरखिलकारणत्वात्‌ ` कारणशरीरमानन्दप्रचुरश्वातकोशवदाच्छादकत्वाचचानन्द- 
मयकोशः सर्वोपरमत्वात्‌ egies एव स्पूलसन्मप्रपशचचलयस्थानमिति चोच्यते.। 
यथा वतस्य व्यष्व्यभिप्रायेण वृक्षा इत्यनेकत्वत्यपदेशो यथा वा, जलाशयस्य 
व्यप्य्यभिप्रायेण जलानीति anata व्यप्र. मिप्रायेण तदनेकत्वव्यपदेशः. `इन्द्रो 
मायामिः पुरुरूप ईयत? इत्या दिश्रृतिः १ ` अत्र व्यस्तसमस्तव्यापित्वेन . व्यश्सिसष्टि- 
ताव्यपदेशः । ` इय व्यष्टिनिकष्ठोपाधितया  सलिनसत्त्वप्रधाना । ` एतदुपहितः 
चेतन्यमहपज्ञत्वानीश्वरत्वा दिगुणक' प्राज्ञ इस्युच्यते,,एकाज्ञानावभासकत्वात्‌ | अस्य 
्रज्ञत्वमस्पष्टो पा घितघाऽनतिप्रकाशकत्वात्‌ । अरयापोयमह कारा दिकारणत्वात्‌- 
कारणशरीरमानन्दप्रचुरत्वातृकोशवदाच्छादकत्वाचानन्दमयकोशः सर्वोपरमत्वात्‌ 
सुषुसिरत एव स्थूलपुचमशरोर्रपलयस्थानमित चोच्यते |O j 


व्य7रूय7--एकाविद्यावादनानाविद्यावादादीति सर्वाण्यपि मतानि 
प्रमाणयितु' पुबप्रतिपादिताविद्याया एकत्व बहुत्वं च दशयति इदमन्ञानंमिति । 


l—Svetisvatara up, 4:5. up., 4.5. 
2—Mundaka up., ..9. 
3—Rgveda, 6.47.8. à «s 
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जीवंगतत्वेत बहुत्वव्यंपदेशो ब्रह्मगतत्वेन ARENA इत्यथः । d8 केचि 
वेदान्तिनोऽविद्याया जीवाश्रयत्वमेव प्रतिजानते | तेषां मते जीवानां agen. 
विद्या अपि aga: । जींबत्द्स्या रिद्या pac Tes TRU WT EDT 


Tg रदळ्ोबनावस्यानादित्वोपपत्त: । अप्येषां महे 

< 

TH ज्ञालस्वख्थस्य तस्याविद्या. 
=s - ST K 

अपत्वेन व्याघात इति पूवमुरपादितम्‌। sfr मते शु pijpen 

जीवपक्षपा तित्वाजीवभागे एव दोषमुत्पादयति, यथा Wa मल ferant 


em प्रतिविम्बभाग एवं दोषमुत्पादयति | HARTY मठहय' प्रमाणीकुळ, 


त्तदाश्रय 
न्योऽन्याश्नयता ठु त, बीड ‘ 
त्वविद्या न जीवा प्या परन्तु चिन्मात्राथया | न च 


` 


fag i 
अविधाया: समष्व्यभिप्रायेणेकल्व' व्यष्व्यमिफ्राथेण च नातात्य प्रतिपादयन्ति । 

; ate tay ; aur 5 
Duc लक्षपति एतदूपहित qaenfafa ¦ amwaga sar जीव इति 


कयपति--एतदुपहिता चेतन्यमत्पज्ञत्रेति । era inp WTS Py. 
awa चात्र प्रतिपादितस्‌ । ७] 
Trans— This ajnana is said to be one and manyfrom 
the collective point ol view -nd distributive point 
of view respectively. Thus. ior instance, 2s trees 
viewed from the collective point of view are 
termed by the singular word ‘forest’ and drops of 
water collectively are termed by the word ‘tank’, 
So the ajüanas, appearing as many in the indi- 
vidual selves, are termed collectively as one, as it 
is stated in the fruti: ‘Unborn, one’ etc. This 
collective ajfana, being the adjunct of the superior 
self (Brahman) is characterised by pure sattva. 
The consciousness conditioned by this is said to be 
the cause of the world, God, the tinner being of all, 
unmanifest possessing omniscience, omnipotence 
and control over all, being the illuminator of all the 
ajnanas. Thus it is stated in the rufi : ‘who is the 
knower of all, the knower of everything’ etc. This 
collective adjunct of the lívara is said to be the 
causal body, as it is the cause of all ; tho sheath of 
bliss, as it abounds in joy and covers like a sheath, 
and as susupti (deep sleep), everything being 
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subsided there, so it is also said to 
dissolution of the gross and subtle 
forest is designated distributive] 
water reservoir is said धन be many as ‘drops of 
water’, so also the ajitana is said to be many distri- 
putively. it being described in the Sruti : "Indra 
goes in various forms through his Mayas’ Here the’ 
designation of vyasti and samosti etc. is due to their 
pervasion of one and many respectively This 
yyasti (individual ajzana", being the adjunct of the 
inferior is characterised by inferior s«tty^. The 
consciousness, conditioned by this, possesses limited 
knowledge and has no control over others (anigva- 
ratva); so it is termed as prüjüg, as it manifests 
only a single ajiüaüna. Tts being prajna is due to the 
reason of having the obscuring adjunct and imper- 
fect illumination. This individual adjunct is said 
tobe the causal body, being the cause of egoism 
etc; the sheath of bliss, being similar to a sheath 
and abounding in joy ; the state of susupti, every- 
thing else being merged in this; and it is also said 
tobe the place of dissolution of the gross and the 
subtle bodies (7). 
Comm.—There is always a parity between the indivi- 
dual self and the cosmic self, .which is expressed by 
the popular maxim ‘yat pinde tat brahmande, what- 
ever is in the individual isin the cosmos ‘Micro- 
cosm in the macrocosm and macrocosm in the 
microcosm’ is the principle on which the philo- 
sophy of vedanta is based. The three stages of the 
individual consciousness viz-waking, dreaming and 
dreamless sleep, correspond to the tree stages of 
the cosmic consciousness respectively. 


be the place of 
worlds. As the 
y as ‘trees’, as the 
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Ajnana viewed from the ‘collective pointer. 
view is known as Samasfi and from the ‘distributive. 
poirit of view is Vyasti. Consciousness;: which js, 
conditioned by this Sarasfi ‘is Ivara or God ang 
consciousness that ‘is’ conditioned bv the Vyajt i, 
known as Jiva or’ individual. These two kinds of 
ajnanas form the causal ‘body of: their. associate. 
consciousness. In the stage of deep sleep; when the: 
individual remains in the causal body, without. any 
contact with the gross and the subtle bodies, the. 
form of ajfana becomes manifest conspicuously. 
This stage of the individual consciousness corres. 
ponds to the stage of the’ cosmic consciousness; in 
which the latter is called Jívara or ‘God; the. 
difference is only that’ the concealing: aspect - of. 
ajfiana is inert ín lívara, fot which: he is- never 
deluded. (7) 

-garafat raa तंदीनीमेतावी TAY 
चेतन्यप्रदीप्ता भिरतिसुज्माभिरज्ञानवृत्तिमिरानंन्दमनुभवत “आनेन्वमुक चेतोमुलः 
प्रज्ञः” इति i, 'सुखमहमस्वाप्स' न किव दिष्‌? eder परमो 
ww. अनयोः सम्टि्यप्डयो नवृक्षयोरिवे जलाशयंजलयो रिव वाश्मेदः | 
एतदुपहितयोरीश्वप्राज्ञयोरपि वनवृक्षावच्धिह्ताकाशयो रिव जल शयेजलगतपरति- 
बिम्बाकाशयो रिव वाऽभेदः 'एष सर्वेश्वर’ इत्या दिश्रूतेः? [८] 

व्य7रूर7-पुषुपौ सुखानुभवस्वीका रेऽन्तःकरणवृत्तेर्नावश्यकता विद्यते; 
तदूवृत्पसावेऽपि चेतनयप्रदीक्षानापज्ञोतवृत्तीनां सद्भावादानन्दाशुसवस्योपपशन- 
त्वात्‌ । न चाज्ञानस्य जडत्वादानन्दाुमवें तदुवृत्तीनं[मंतुंपयोग इति वाच्य स्‌, यथा 
जडल्याप्यन्तःकरणस्य AAAI प्रमाजनने सामर्थ्यं तथात्रापि। अज्ञानवृत्ति प्रमाण. 
यति--तदानीमिति। तंत्समथयितु' शुतिभवतारयति-_आनन्दभुगिति । तदानीं 
स्वरूपानन्द एव।भिव्यज्यते मांयाकल्पिंतस्य ससारंस्योपस'हुतत्वात्‌, ` ‘सता सोस्य 
ae 


शत की gh up, 5. 


2— Mandükya up, 6, 
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, 
तदा स पन्नों भवति’ इत्यादिधृतते:'। न — 


इति चाच्यम्‌}अज्ञानस्यापि विद्यमानत्वात a आसन्दरशग्दोऽन्राबिद्यावत्तिस वलित- 


चेत*्यस्वर्पपरः | उत्तरकालीनसुक्षनुमवपरामचमप्ि afa 
इत्यादि [| समष्व्यज्षःप०पप्व्यज्ञानयोरभेद Mb i SAI e dis प्र 
--अनयोरिति [म्‌ पादयति _ 


Trans.—The non-difference between the Samasti 
and: vaysti aswell as Isyara-and.P; &jüa consists in 
the fact that: there these two viz-Isyaraand.Praiza 
experience. joy through: the: subtle nT 
of ajnana, illuminated: by consciousness as it, is 
stated in the Srufi: ‘Prajna with the laternal vision 
is the enjoyer of bliss’, also: as.it is evident from 
waking experience:: ‘I. slept quietly. and knew 
nothing'.. Thereiis. no: distinction between .these 
two as between a forest and: the trees. or between 
a reservoir and the water drops. There is no 


distinction between: /svyara and Prajna, conditioned 
by these two (ajmànas), as. there is no. difference 


between the spaces, limited by forest and. trees, or 
the spaces, reflected in the reservoir and the water . 
drops, as it is stated in the Sruti: ‘He is the lord 
of all’ etc. (8) | 
Comm.—At the time of deep sleep, when the indi- 
vidual (also the Ivara) is in contact with the 
causal body, he enjoys extreme happiness, for 


which this is known as änandam:yı kosa. Though 
there is the absence of the internal organ and its 


modifications at that stage, which are necessary 
for the perception of such things, still there is no 
difficulty in enjoying happiness, as it iS enjoyed 
through the help of the modifications of ajüana 
illuminated by consciousness. (8) 


स्या भिव्यक्ततवान्मोक्षप्रसङ्ग 


l—Chāndogya up, 5, 8, Í. 
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aag age aeia aem, 
योरवाळघारभूतानुपहिताकाशवदनयोरज्ञानतदुपहितचंतन्यय पल हेतः 
चेतन्य' तत्त्‌.रीयमित्युच्यते Ramga चठ all ee 
तुरीय' शुद्धचेतन्यमज्ञानादितदुपहितचतन्याभ्यां तप्तायःपिष्डवदविविक्तः सन्महा- 
चाक्यस्थ वाच्य विविक्तं सछक्ष्यामति चोच्यते i ९_ | 
ठ्यारूय--भज्ञानयोस्तदवच्छिन्नचेतन्‍्ययो राधारभूत यदनुपहित' 
तुरींयचेतन्य तछक्षपति--वनवृश्षेत्या दि | प्राज्ेश्वरयोश्रोपा agaaa agg. 
चेतन्याद्‌ यथार्थतोऽभेदः, afama सर्वेषां वेदान्तानां तात्‌पर्थावगमात्‌। 
उपाधिमेदाजोवानां जीवेश्वरयोश्र भिन्नत्वेन प्रतीयमानत्वेऽपिं चस्तुतो भेदाभावात्‌। 
क्तिः” 
oa “आत्मा ह्याकाशवजी वेर्घ टाकाशेरिवो दितः 
घटा दिभिश्र स घातेर्जातावेतन्निदशनम्‌ ॥? 
न चास्मिन्‌ पक्षे कस्यचिदपि दुःखित्वे सुलित्वे वा अपरस्यापि तथात्वप्रसङ्गः, उपाधि- 
भेदादपि प्रतिकर्मव्यवस्थोपपत्ते: | तथा चोक्तं वेदान्तस प्रदायविद्‌भिराचार्येः-- 3 
व्यथेक स्मिन्‌, घटाकाशे रजो घूमा दिभिय्‌ ते । 
न सर्वे स प्रयुज्यन्ते तदूवजीवाः सुखा दिभिः? ॥ 
इति | seii ब्रह्महपस्य शुद्धतुरीयचेतन्यस्प महावाकथेन weed वाच्यत्वं च 
प्रतिपादयति-इदमेवेति । | ९ ] 

Trans.— The unconditioned consciousness, which 
forms the ground of both the ajzana and the 
consciousness, conditioned by it, just like the 
unconditioned space, which forms the ground of 
the reservoir, water and the space reflected in 
them, as well as of the forest, trees and the space 
limited by them, is said to be the Fourth, as it is 
stated in the Sruii : They think it as auspicious, 
non-dual and the Fourth’. This very Fourth, the 
pure consciousness, not distinguished from ajñāna 


{—Mandikya up, 7. 
2—Mandikya Karika, 3,3. 
3—Mandükya Karika, 3, 5. 
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like a lump of blazino 
(vacya) by the. great sayi 
when distinguished is sa ES 
by it (9) 

The consciousness which 
of both of them is known as Tir 
This is the Nirguna Brahman 
Brahman of {Advaita vedanta 
essence of Pure consciousness 
together with {svara and J; 
direct meaning of the great Saying. ‘That thou 


art’, and when taken as distinct from them becomes 
the indicated meaning of it. (9) z 


AAA --अस्याज्ञानस्यावरणविक्षेकनामकमस्ति श्यत्‌ | आवरण- 
शक्तिस्तावेदल्पोऽपि मेधोऽेकयोजनायतनमा दित्यमण्ठलमवलो कयितृनयनपथिधा- 
agaat यथाच्छादयनीव तथाज्ञान' परिच्छिन्नमप्यात्मानमपरिच्छिभमस'सा रिण- 
मवलोकयितृबुद्धिपिधायकतयाच्छादयतोव ताहश' सामथ्यम्‌ तदुछूम्‌-- 

“घनच्छन्नदृश्घिनच्छुन्नमक यथा सन्यते निष्प्रभ चा तिमूढुः | 

तथा बद्बदूभाति यो मूढृदृष्ट: स नित्योपलब्धिस्वर्पोऽहुमात्मा? इति ॥ 
अतयेवाव्ररणशकल्याव च्छिन्नस्यात्मनः कत्त _त्ममोत्कृत्वसुखदुःखमोहात्मकतुच्छतसा र- 
मावनापि सम्माव्यते यथा स्वाज्ञानाबृतायां रज्ज्वां सपत्वसम्मावना | 

विक्षेपशक्तिस्तु यथा रज्ज्वज्ञान' स्वावृतरजो स्वंशक्त चा सर्पा दिकमुद्भाव- 
यत्येवमज्ञानमपि स्वावृतात्मनि विस्ेपशक्तघाकाशो विप्रा दिमुद्मावयति aren 
सामथ्यम्‌! तदुक्त १--- 

“विक्षेषशक्तिलिङ्गा दिन्नह्माण्डान्त' जगतसृजेत्‌? इति। १०] 

व्य7रूुय7--अद्व तबेदान्तप्रतिपादित' 'विवत्त वाद समथधितु' बिवत्त - 
कारणस्याज्ञानस्य शत्तिद्वयमत्त्वं प्रतिष्ठापपति-अस्याज्ञानस्पेति | यच्छक्तिसा- 
विव्येनाज्ञानमात्मन: स चिदानन्दानन्ताद्वयस्वरूपमावृणोति सावरणशक्तिः | यद्यपि 
सावयवस्य परिष्दिननस्याज्ञानस्य निरवयवापरिच्छिन्तात्मस्वुपावरणे सामथ्य 


l—Hastām alaka Stotra, l0 
2—Vakyasudha, l3. 
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forms the ground 
tya or the Fourth 
or the unqualified 
» Which is of the 
When it js taken 
va it becomes the 
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नास्ति, तथापि प्रतीयमानत्वेन तदपि स्वो क्रियते, यथार्थतस्तु THURS ARR, 
प्रनिषादयति--अवलोक यितृबुद्धिपिधायकतया इति। आवरणशक्तिरेव ; 
स्वरूपमावृणो ति । विक्षेपशक्तिस्तश्ना निवंचनी यमर्थान्तरमुद्भावयति ! आवरण. 
शक्तयतवच्षछित्तस्यात्मन: कत्त_त्वादिविक्षेपा न सम्मवन्ति इति प्रतिपादयति..._ 
अनथेवाव रणशक्त येति । [१०] 
Trans— This ajfdna has two powers named avarang 
(concealing) and viksepa (projecting). Regarding 
the concealing power (it is said), as the smal] 
cloud, obscuring the sight of the observer, seems 
to conceal the face of the sun, extending various 
yojanas, so also this ajzaza, though itself limited, 
_ obscuring the intellect of the observers, seems 
to conceal the self, which is unlimited and not 
subject to the samsara (world). Thus is its power, 
So it is said s ‘As a fool, whose sight is obstruc- 
ted by the cloud, thinks that the sun, concealed 
by the cloud is lightless, so this self appears as if 
imprisioned to an ignorant, where as, that very 
self is of the nature of eternal experience, signified 
the congnition ‘I am’, 

The false feeling of the ‘empirical world, 
characterised by agency, enjoyment, pleasure, 
pain and delusion is possible in the self, which 
is conditioned by this concealing power, as 
serpent-hood is possible in the rope, concealed by 
its ajfana. Thus is projecting power :—As the 
ajnana pertaining to the rope gives rise to the 
Serpent in the rope, concealed by it, so also ajñāna 
by its projecting power gives rise to the world, 
beginning with àkàfa, in the self, concealed by it. 
Such is its power. It is said: ‘The projecting 
power creates the world, beginning with the 
subtle body to tbe universe.’ (0) ; 
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Comm.—In this pass 


१४९ the writer desce; | 
S c Qe ESC १0६6२३१ 
two aspects of ७]ऐ8॥9 yj dco 


z dvarana and vise a. (]0} 
RAH- श क्तिहयवदज्ञानो पहित' चेतन्य' aki = 
स्वोषाधिप्रधानतयोपादान' च भवति । यथा लूना तन्तृकार्य प्रति = Su 
निमित्त स्वशरीरप्रधानतथोपादान' च भवति। ११) iiis 
व्य7रव्र!7--वेदान्तेषु विवर्त बादस्य सदी 
ब्रह्मविदत्त त्वाच्चे तन्यस्योपादानतां fife उ 
ज्ञानोपहितमित्यादि । स्वतो नित्य 


कृतत्वात्तद्वादे च mar 
शुद्धस्य निगु णस्य कारणत्वानुपप्त्ते राह-- 
GI 
ब्रह्मणोऽपि जडत्वापत्ति: स्यादिति कथयति--स्वोपा चिप्रधानतयोपा दानमिति हि 
ब्रह्मोपाधेरविद्याया उपादानत्वे ब्रह्मप्युपादानत्दमुपच्यते । इृश्ान्तमाह-- इञा 
लतेति । अन्येषु प्रपञ्चस्य सत्यत्वस्वीकारात, मिथ्यात्वस्वीकारे$पि मा 
कत्वस्वीकारात्‌, अथवा विज्ञानकारणकत्वस्दीकारात- anise मतवादो 


'आरम्भवादः कणमक्षपक्षः स'घातवादस्तु भदन्तपक्ष: d 
सांब्यादिवाद: परिणामवादो वेदान्तवादस्तु दिदत्त वाद: ॥ 
ननु प्रधानपरमाण्वा दिभिः सृष्टिप्रक्रियाया: faea faa वादरवीकारे 
कल्पनागौरव' स्थादिति चेत्‌ । उच्यते--प्रधानादिसमर्थकमतानां gg क्तिक- 
त्वादू वेदविमुद्धत्वाच्व॒प्रत्याल्यातत्वेन न तान्यादरणीयानि । तथा हि प्रधान' न 
जगतकारज तस्याचेतनत्वेन रचनानुपपत्तेः। न च क्षोरवस्वेश्तिमिति वाच्यम्‌, 
चेतना घिष्टितत्वेन वत्सदृद्धयथ क्षीरे चेष्टाया उपपन्नत्वे नाचेतने प्रधाने तद्‌ युज्यते | 
नापि पुरुषाविष्ठानात्‌ प्रधाने चेष्रोपपद्यत इति वाच्यम्‌, पुरुवस्योदासोनत्वात्‌ 
प्रधानस्याचेतनत्वाच परस्परवर्त्तानभिन्नपो रिव न तयोः सम्बन्धः प्रदत्त RSEN - 
प्रानलक्षणः प्रसञ्यते | तस्मात्‌ प्रधानवादेन न सृष्टप्रक्रियाया गताथता । 
नाप्यणुवादे सृष्टिप्रक्रियायाः सिद्धत्वामति वाच्यम्‌ | परमाणूनां परस्परः 
स योगानुपपत्तः द्यणुकत्र्यणुका दिक्मेण सर्व स्य जगतः सृष्टिन स'भवति। तथा 
हि इयोः परमाणवो मेध्ये यः संयोग: स किं व्याप्यवृत्तिरयवाव्याप्यवृत्तिरिति 
व्यः | स'योगस्याव्याप्यवृत्तित्वे परमाणूतां सावयवत्व' स्यात । सावयवःवे च 
faa a स॑ भवेत्‌ । स योगस्य व्याप्यवृत्तित्वे सावयवत्वामावात 'निरवयवस्येकस्य 
परमाणोरपरस्मिन्‌ परमाणौ निरवयवे स ुक्तत्वादुपचयानुपपत्त रणुमान्रत्वप्रसड़: । 
तस्मात्‌ त्यणुका दिक्रमेण जगत्‌ सृष्टिरपि न स'भवति | 


l—Samksepa Sariraka, 2, 63. 
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सौगतसम्मतस घातवादेनापि सृष्टेगंताथता न | समुद,यिनां प्थिव्यादि- 
परमाणूनां. रूपबेदना विज्ञानस ज्ञास स्का रस efe! स्कन्धानां चाचेतनत्वात्‌ 
समुदायानुपपत्तिः । चित्ता भिव्यक्तेः समुदाया धीनत्वात्‌, कस्यचित्‌ Sana 
सोक्तुः प्रशा सितुर्वा स्थिरस्य स हन्तुरभाचाश्न सपुदायसिद्धिः | आलयविज्ञान- 
सहितानामेतेषां सर्वेषां क्षणिकत्वाम्थुपगमे स maad l विद्यमानत्वेशपि 
स'घातोत्पत्तक्षणे विनष्त्वान्न स घातोत्पत्तिः सभर्वात । एवं सवथाप्यनादर. 
णीयोज्य' सौगतः समय इत्यल' प्रप्चितेन । 

sa mafa: पुरुर्ष faa’? 'तस्मादू वा एतस्मादात्मन आकाशः 
सभूतः? इत्यादयः श्रूतयों»पि ब्रह्मविवत्त बादे प्रमाणम्‌ । नाप्यत्र व्रह्मपरिणाम- 
दाद: प्रतिपाद्यत इति वाच्यम्‌, परिणामित्वे तस्या नित्यता स्यात्‌ | मायाशब्द- 
sama fad वादस्येव प्रामाणिकत्वमिति सवभुपपन्नम्‌ । [११] 


Trans.—The consciousness, with these two 
powers, conditioned by ajfana is the efficient cause 
in itself, and in reference mainly to its adjunct, 
is the material cause, as the spider becomes the 
efficient cause of the effect web, in reference 
mainly to itself and the material cause, in reference 
mainly to its body. ()!) 

Comm.—Here the writer refers to the vedantic 
doctrine of causality. According to Advaita 
vedanta Brahman is both ‘the efficient and material 
cause of the word. The doctrine of causation, 
accepted by Advaita vedanta, is known as vivarta 
vada or the doctrine of apparent transformation; 
according to which the Brahman appears as the 
: phenomenal world through avidyZ, as the rope 
appears like the serpent. The Brahman, in asso- 
ciation with Maya or cosmic ujmang, creates the 
world, ior which it is the efficient cause or . nimitia 
karana. It being the substratum of the appearance 


J—Rgveda, 6, 47, L8. 
2 — Taittiriya up, 2, l, I. 


CC-0. Prof. Satya Vrat Shastri Collection. 


VEDANTAS | 
Digitized by Arya “DAN TASA Baa and eGangotri 77 


is also the material cause, but it is never affected 
py the effect as the transformation js I 
apparent. ii 
Sadananda, following vivarana, refutes the 
charge that if the material cause of the world i 
consciousness then its effect will also.b aes 


€ conscious. 
He says that Brahman is said to be the material 
cause Of the world in reference to its adjunct 
avidya, but in itself it ‘is the efficient 


dyā, : í cause only, 
This is explained in the text with the lucid 
example of the spider, which is both the efficient 


and the material cause of its net. The world of 
manifold phenomena is the modification of avidya 
(avidyaparindma) and the appearance of cons- 
ciousness (caitanyavivarta). Vedanta Paribhasa 
defines Parinama as that in which the effect has 
the same grade of existence as that of the cause 


and vivarta is that in which the 
of the two are dissimilar. * (I]) 


मूर सू ~ तमःश्रधान विक्षेपशक्तिमदज्ञानोपहितचेतम्यादाकाश आकाशाद्‌ 
बायुर्तरीयोरझिरमे रापोऽद्भ्यः प्रथिवी चोत्पद्यते ‘ATE वा एतस्मादात्मन 
भाकाशः सम्भूत' इत्यादिश्रृतेः।2 तेषु जाब्याधिक्य--दशनात्तम:प्राधान्य' 
तत्कारणस्य । तदातीं सत्त्वरजस्तमांसि कारणगुणप्रक्रमेण तेप्वाकाशा दिपूत्पद्यन्ते । 
एतान्येव gagat तन्मात्राण्यपःचचीकृतानि चोच्यन्ते। एतेभ्यः सुह्मशरीराणि - 
zagat चोत्‌पद्यन्ते ॥ [१२] 
व्या We — सृश्क्रिम' प्रदशयन्‌ प्रथमतस्तन्मात्रपच्चकस्योत्पत्ति दशयति-- 
तमःप्रधानेति । आकाशादीनां जडत्वात्तमोगुणप्रधानाज्ञानावच्छिकः्चे तन्यात्त षामु- 
सत्तिः। एतेबामेव तन्मात्राणां स्थू्तसुदमशरीरकारणत्वेना खिलस्थूलसृचप्रपः्चो- 
सततौ प्राथम्यात्‌ प्रथमत एव तेषां निर्देशः । केवलस्य ब्रह्मणो निलित्यत्वात्‌ न 
तस्य कारणत्वम्‌ | “मयाध्यक्षेण प्रकृति: qud सचराचरम्‌ इति स्मृतेश्च |? [१२] 
ee एफ 
2—Taittiriya up, 2, l, t. 
3—Bhagavadgità, 9, 0. 


grades of exlstence 
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Trans.—From the consciousness, conditioneg 
by ajüzna with the projecting DOWER, in which 
tamas predominates comes into fo eae akajg ; 
from akàía air, from air fire; irom fire water 
from water earth, as it is stated in the Sruti. ‘From 
this self akasa came into existence’ etc. The 
excess of inertness being seen in them in their 
cause tamas predominates Then, sativa, rajas 
and tamas appear in these akasa and the rest 
according to the qualities of their causes. These 
are the subtle elements, termed as non-quintupli- 
cated fanmütras. From these spring into existence 
the subtle bodies and the gross elements. (!2) 


Comm.—Here the writer describes the creation 


of the subtle elements known as the fanmitras. 
He follows the Taittiriya Upanisad in this respect 
and says that from the consciousness, which is 
conditioned by ajfana, comes into existence Akasa. 
Then the other four elements follow the previous 
ones in due order of succession. These subtle 
elements when exist separately are known as nou- 
quintuplicated elements, Here it is. to be noted 
that these created elements are only the vivarta 
of consciousness, but these are the modification of 
avidya. These five non-quintuplicated elements. 
are the material causes of the subtle bodies and 
the subtle universe. The mahabhiitas or the gross 
elements are the effects of the subtle elements, 
which come into being through the process of 
quintuplication or Paficikarana. The only difference 
is that the subtle elements in contrast to the gross 
elements are not perceptible by the senses. (I2) 
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AGA --सूज्मशरीराणि egma 


वयतानि लिड्रशरीराणि | rene स्तत 

> = ज्ञगरांसाण | अदयरास्तु 

Ce बुद्धिमनसो, कमे व्िपःचक', चाएुपन्चकञ्देति | ज्ञानिन्द्रियाणि 
शरोत्रत्वक्चक्‌।जद्वाघाणास्थानि । एतान्याकाशादीनां सात्त्विकांशेभ्यो व्यस्तेभ्यः 


पृथक gas ऋसेणोस्पद्य्ते। बुद्धिर्नाम निश्चयात्तिकान्त:करणवृत्ति: । मनो 
दाम सद्धलपविङल्पा त्मिकान्तःकरणबृत्तिः TRS del रि. 
एते पुनराकाश7दिगतलास्विकाशिम्यो लिलितेन्य उत्पाते | Qui CPU E 
त्वातसा टन पका सम | इय gfain: सहिता विज्ञानमथक्ोशो 
भबति । अब Mi cete लित्वदुःदिस्वाद्भिसोतत्वनेह्ोकपरलोकगाी 
ध्यावहा रिको WS इत्युच्यते । मनस्तु ARA: सहितः सन्मनोमयक्कोशो 
aaf | sfr f वाकपा णिवादपायुपस्थाल्यानि | एतानि पुनराकाशादीनां 
रजोंश्शेस्पो व्यस्तेभ्यः पृथक्‌ पृथक क्रमेणोत्पच्चन्ते । बावः प्राणापानव्यातो- 
दानसमानाः। घ्राणो नाम प्रांग्गशनवाजाशाप्रस्यानवर्ती । अपानो 
नामावागगसनवान्‌ पास्वादिस्थानवर्ती । व्यानो ara विघ्वनगमनवात- 
` खिलशरीरवर्ती | उदानो नाभ कण्ठस्थानीय FEA गमनवानुत्कमणवायु: | antat 
नाम शरीरमध्यगता शितपीतान्नादिसमीकरणकरः | केचित्‌, नाग्कुमङ्कलदेवद- 
घनञ्जयास्याः पञ्चान्ये ataa: सन्तीति बदन्ति। तत्र नाग ses | 
कुम उस्मीळनकरः । HA Sp: देवदतो जुभ्भणकरः | धनञ्जयः पोषण- 
करः | एतेषां प्राणादिष्वन्तर्भावात प्राणादयः पञ्चे वेति केचित्‌ P एततप्रा णा दि- 
पश्चकसाकाशाः दियतरजोउश भ्यो fafaa set. ge प्राणादिपञ्ञक्र 
safa: सहित' सत्‌ प्राणमयकोशो अवति । अस्य क्रियात्मकत्वेन रजोऽकार्य- 
त्व । एतेषु कोशेषु मध्ये विज्ञानमयो ज्ञानशक्तिमान | ae et । मनोमय 
इच्छाशक्तिमान्‌ करणरूपः । प्राणमयः क्रियाशक्तिसान्‌ कार्यरूपः । योव्यत्वादेव- 
at विभाग इति वणयस्ति degens मिलितः सत्‌ सुह्मशरीरमिस्यु- 
च्यते | [१३ । 


व्य7र*य7--सुक्ष्मशरीरोत्पत्ति दशयन्‌ तस्य सप्तादशावयवत्दमाहसुच्म 
शरीर7णी?ति | अवयवा च्रिर्दिशति-- अवयवारित्व'ति । ज्ञानेन्दरयेषु कस्य कस्मात्‌ 
कारणाबुत्पत्तिरिति कथयति--एतान्याकाशादीनामि'ति । आकाशस्य सात्तवि- 
कांशाच्छोत्रमू, वायोः सात्विकांशात्‌ त्वक्‌, तेजसः सात्तविकांशाचक्ष: । जलय 
'सात्त्विकांशाद्रसना, पृथिव्याः सात्त्विकांशाद्‌ घ्राणम्‌ इति क्रमेण agafa- 
रिति भावः । अन्तःकरणवृत्तीनां पक पी वक्त तेषां लक्षणानि 
कथयति--बुद्धिनामेति । निश्चया त्मिकान्तःकरणवृत्तिवुदिः) सह्ठल्या त्मिका 
वृत्तिमन:, स्मरणा त्मिका वृत्तिश्चित्तम्‌, गर्वात्मिका वृत्तिरहक्वार इंति काय- 
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भदादेकरयेवान्तःकरणस्य मित्नत्वोपपत्तिः | 'कामः eect विचिकित्ता 
mener धृतिरधृतिह्लींधोर्मीरित्येतत्सव मन एवं इत्यादि बृहदारण्यक्‌ ति- 
रवि तस्मिन्‌ प्रमाण p अन्तःकरणस्य सात्त्विकांशेम्पो quer उत्पत्ति दशयत्ति 
__एतेबासि'ति । एतेषामिति बुद्दयादीनामन्तःकरणवृत्तीना मित्यथ: । एतेन 
बद्धयादीनां भौ तिकत्व' प्रख्यापितम्‌, सांख्या दिपक्षतो वेदान्तस्य भेदः प्रद शिश्न | 
ज्ञानेन्द्रिससहिता बुद्धि्विज्ञामसयकोश इति व्यपदिश्यते । अन्तःकरणार्बाच्छिन्न- 
चैतन्यस्य जीवत्व दशयति--अयमि'ति । वस्तुतश्च तन्य' कत्त_त्वादिर हितमपि 
बुद्यादयवच्छिल्लं सत स्वर्गा दिलोकान्तरगामी जीव इति लोकव्यवहारमाग 
भवति | ज्ञानेन्द्रियसहितस्य मनसो मनो मयकोशत्वमुच्यते- मनस्त्विति । कर्मे- 
fafa तेषामुत्पत्ति च निर्दिशति कर्मेन्द्रियाणी'ति । एतेषां करियात्मकत्वाद्‌ 
तेभ्यः रजोंऽशग्रधानेम्य उत्पत्तिः । इम्द्रियाणीति शब्देन सुद्रमानी न्द्रियांप्युच्यम्ते 
न तु स्थूलरूपाणि, तेषां सुह्रमभूतका यत्वात्‌ सुक्ष्षशरीरप्रतिष्टत्वाच । अन्यथा 
चोत्कान्तितमये सूकष्मशरीरेण सह तेषां गमनातुपपत्तेः | यथाकथस्चिद्‌ गसनोपपत्ता- 
वप्पुत्कान्तिसमये प्रत्यक्ेण तेषामुपलब्धिः प्रसज्येत | वायुपः्चक fasqafa वायव 
इति। नागूर्मादीनां प्राणादिष्वन्तर्माव इति दशयितु' प्रसज्भलस्तान्‌ विवृणोति 
--केचित्विति | एतदूवायुपःचवकस्याकाशा दिगतरजोंऽशकायत्व' दशयति. 
एततप्राणादीति | आकाशा दिपःचभूतकायत्वात्ते षां न केवल वायुरूपत्वभिति 
भावः। तेषां gener चेन्द्रियादींनामिव बोध्यम्‌ । प्राणा दिप-्चक' कर्मेर्द्रय्युक्ता 
सत्‌ प्राणमयकोश इति व्यपदिश्यते । Panty विज्ञानमयमनोमयप्राणमयाचां 
यथाक्रम" ज्ञानेच्छा क्रिया शक्तिपत्त्वेन कत्त_करणक्रियारूपत्व' प्रदशयति--- 
एतेष्विति | एमतकोशत्रयस्य सुद्मशरीरत्व' प्रतिपादयति- एतदिति | [१३] 


Trans—The subtle bodies, having seventeen 
components are known as /ihga Sariras. The 
components are the five sense organs, budhi, manas 
the five organs of action and the five vital airs. 
The sense organs are ear, skin, eye, tongue and 
nose. These come out of the sartva aspects of 
akasa etc. separately in due order. Budhi is the 
determining mode of the internal organ ; manas 
is the mode of the internal organ, characterised 
by volition and doubt; citta and ahankara are 


l—Brhadāraņyaka up, l, 5, 3. 
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included in them (citta is th. हर and PLE 
sions, Which acts in Rs le of impres- 
ahankara is the feeling of egoism) गा and 
into CXISIEncE out of the Sativa ii 86 come 
elements like @@sa etc, mingled to mes of the 
are the effects of the sativa Mesi ám n 
of the nature of illumination, This buds ey are 
together with the sense Organs makes "hd cou 
yijnana’ (the rendering of this by Hiri Ed of 
self-consciousness is doubtful) or "vijiünamaya koi = 
This is termed as the empirical self or ja Ee : 

5 ८ , ich 
migrates from this world to the other world as it 
is with the egoism of agent, enjoyer, happy and 
miserable. The manas with the sense Organs 
forms the mental sheath or 'manomaya koíg 
(Hiriyanna's rendering as the sheath of concious- 
ness ıs doubtful). The organs of action are the 
organ of speech, hand, foot, the anus and the 
generating organ. These are created respectively 
and differently out of the rajas aspects of the 
elements like zka$a etc, taken individually. The 
vital airs are Prana, apina, vyana, udàna and 
Samana. Prana is that which goes forward, 
residing in the tip of the nose. Apana is that 
which goes downward, residing in the places like 
anus etc. Vyana is that which goes in all the direc- 
tions and pervades the whole body. Udana is the 
departing breath, which goes upwards residing 
in the throat. Samana is that which resides in 


the body and assimilates what is eaten or drunk. 
Some others say that other vital airs are there 


named naga, kürma, krkala, devadatta and 
dhanañjaya. Amongst these, maga causes eructation ; 
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kirma causes the opening of the eyes; krkaly 
causes yawning; and dhananjaya nurtures. Some 
are of opinion that these being included In prag, 
etc, there are only five vital airs’ like Prana and 
others. This group of five airs, consisting prapg 
etc. comes into existence .०० of rajas aspects of 
akasa and others, mixed together. "This group of 
five, led by pràga, with the organs of action iş 
termed as the ‘vital sheath’ or the ‘prazamayakosq’, 
This being characterised by ‘action, -is the effect 
of the rajas aspect. Amongst these sheaths, the 
vijianamaya, endowed with the cognitive power 
is like the agent, the manomaya, endowed with 
the volitional power is like the instrument and 
the pranamaya, endowed with the power of activity 
is like the action (contrast with ‘Hiriyanna’s render- 
ing.as self-consciousness and energy). They say 
that this division is,due to their capability. These 
three sheaths, [combined together are iermed as 
the subtle body. (43) 

Comm.—The subtle body .consists of seventeen 
limbs. These are.the five senses, intellect (budhi) 
mind (mans), the five organs of action and the 
five vital airs. Jt is to be:borne in mind that, in 
contrast to saükhya system of philosophy, the 
vedantins maintain that the,ten senses. as well as 
the internal organ are the effects of the material 
elements, which is more akin to the doctrine of 
the Nyaya-vaisesika, But in the sankhya system 
of philosophy their.origin is traced back to the 
ahankara or egoism. - 


Here the writer differentiates intellect and 
mind-by saying that the former is the determining 
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unctioD ne antahkar 
fi SUP arana, where as ithe latter 


UE In characterised by volition and 
doubt. But unlike the Conceptions of th 
: the other 
systems of thought, in Advaita vedanta they are 
traced d one; infernal Organ. The senses and the 
internal organ are derived from the sattva portions 
of the elements as their nature is illumination 
(prakasa). The buddhi, which is discurvise by 
nature, accompanied with the senses, is termed 
as the intellectual sheath’ or ‘vijñanamaya koéa’. 
The consciousness, qualified with this buddhi or 
intellect is known as jiva or the individual, ae 
mind forms the mental sheath with the five senses, 
The five organs of action, which only here signify 
their subtle forms, are products of the rajas 
portions of the elements, as there activity prevails, 
The five vital forces like Prana, apana etc. 
are the products of the rajas portions of the five 
subtle elements. Here the word vayu is not to be 
understood as ‘air’, They are only named as ‘the 
five airs’ (paficavayavah) in the secondary sense, 
but they are not really the products of aif, as their 
origin is traced back to all the five elements. So 
they are nothing more than the different functions 
of the one vital force ‘Praga’, "The organs of 
action, with the five ‘vital forces’ or ‘vital airs’ 
form the Pranpmaya~‘kosa or the vital sheath. 
These three sheaths viz-vijnanamaya,  manomaya 
and pranamaya form the subtle body. This 
manifests in the dreaming state. The conscious- 
hess, conditioned by the individual subtle body 
is named as faijasa and the consciousness, condi- 
tioned by the totality of of the subtle universe 
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Hiranyagarbha, which are really 
consciousness, though 
two kinds of limiting 


is known as 
one and the 
manifesting through 


adjuncts. (l3-4) 
gaz afogan रनेकबुदि विष्यतया aama- 


£ वा व्यष्टिरपि भवति । एतत्‌ gR - 
वा समष्टिरतेकब्रुद्धिविषयतया Dosis s Bere प ey 
qfgd चेतन्यं सूत्रात्मा, हिरण्यगर्भः, SITZ सवं त्रानुऱ्यूतत्वाज्ज्ञानेच्छा- 
क्रियाशक्तिमदुपहितत्वाच्च | अस्येषा wate: स्यूलुप्रपऽचापेक्षया ona 
` जाग्रदूवासनामयत्वातस्दप्तोऽत एव स्थूल- 
सूक्ष्शरीर , विज्ञातमयादिकोशत्रय , ATA uu x रर 
प्रपण्चलयस्थानमिति चोच्यते । एतद्व्यष्ट्यू'पहित' चतन्य तेजसो wafa 
व्यष्टिः स्यूलशरी रापेक्षया सूक्ष्मत्वादिति 


तेजोमयान्त:करणो पहितत्वात्‌ | अस्यापोय 
ज्ञानमया दिकोशत्रय जाग्रद्वासनामयत्वात्‌ स्वप्नोऽत एव 


हेतोरेव सुक्ष्मशरीर वि 3 q 
eee चोच्यते oat सूत्रात्मतेजसौ तदानी अनोवृत्तिभिः 
सृक्मविषयाननुमवतः 'भ्रविविक्तमुक तेजस इत्यादिश्रुतेः | अत्रापि समषिव्य- 


ध्व्योस्तदुपहितसुत्रात्मतेजसयो व नवृक्षवत्तदवच्छिन्नाकाशवध्ध॒जलाशयजलवत्तदूगत- 
प्रतिबिम्बाकाशवचाभिद: | एवं सुक्ष्मशरी रोत्पत्ति: | | १४] 

व्य7रूय7--सुत्रात्मतेजसयोलक्षण स्फुटीकत्त_ तयोर्पाच्यो: समष्टि 
्यष्टिल्पयोः सुक्मशरीरयोलक्षण' तावदाह--अत्रापीति । सवप्राणिनां यावन्ति 
सुह्मशरीराणि dut afa व्य्टित्व॑ चेकवुद्धिगम्यत्वादनेकबुद्धिगग्यत्वा च्च 
मवति। यथा सर्वेषां वृक्षाणामेकबुद्धिगम्यत्वात्‌ वनमिति व्यपदेशः, अनेकबुद्धि- 
nara वृक्षा इति व्यपदेशसथात्रापि। समष्ठ्य्‌पहितचेतन्यस्य सूत्रात्मादि- 
स ज्ञकत्वमाह---एतत्समष्व्यू पहितिमिति à हेतुमव तारयति सव त्रानुस्यूत- 
त्वादिति | इय समश्रितदुपाध्यव Rgn सूदप्रशरोरमुच्यते । विराडू - 
पाव च्छेदकस्थूलप्रपञ्चापेक्षया TAT स्थृलप्रपञ्चलयस्थानमिति चोच्यते। 
व्यष्व्य्‌ पहिंतजीवचेतन्यस्य तेजसत्वं प्रतिपादयति एतदूव्यष्ट्यू पहितमितति | 
सूत्रात्मतेजसयो रन्तःकरणवृत्तिभिः स्वप्तका लप्ना सूक्ष्मविषया तुमव दशयति 
एताविति । माध्डृक््यभ्‌तिं प्रमाणयति प्रवि विक्तमुगिति | समष्टिव्यऽब्यो- 
सतुपहितसूत्रात्मतेजसयोश्च कत्वं प्रतिपादयति-अत्रापोति । एकबुद्दचनेकबुद्धि- 
विषयतया समष्व्यष्व्यू पाध्योभेदेऽपि न यथा तयोः पारमा्थिकमेदोऽस्ति तथा 
तदुप हितचेतन्ययोन यथाथतो भेद इति भावः। सुद््मशरीरोत्पत्तिमुपत हरति - 
एवमिति। [१४] 


l—Maāndūkya up, 3. 


same 
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Trans —Here also al] the subtle bodies, as the 


a forest or a reservoir 
d being the objects of 


vely like the tree or 
vyasti 


many cognitions distributi 
water drops are termed as The c 
ness, conditioned by .this 4 E UE 


T 
satratman, hiranyagarbha ae ee is termed as 
imma- 
nent in all and ‘being conditioned by Md ae 
२: : 


possess — the cognitive, volitional and. act 

(vital) powers. ` This sarast belonging to it oa 
termed as subtle body; being subtler than the E is 
universe, which is the combination of the three 
sheaths and also as the dreaming state, being 


replet ith the vasanas ( impressions 
। of 
waking state; so it is said to be the ig i 


dissolution of the gross universe. The consciousness 
conditioned by this vyasti (individual) is termed as 
Taijasa, it being conditioned by the internal organ 
in which tejas (fire) predominates. . This vyasti 


belonging to it is termed as the subtle body, being 
subtler than the gross body, which is the combina- 


tion'of the three sheaths like vijzanamaya etc. and 
also dreaming state, ‘being pervaded by the 
impressions of waking state. So it is said to be 
the place of dissolution’ of the gross body. These 
Sutratman and Taijasü, at that stage, enjoy the 
subtle objects'with the help of the modifications 


of manas, as it is stdted in the Sruti: ‘Taijasa is 
the enjoyer of. the subtle’ etc. Here also there is, 


no distinction between the samasti and vyasii 
and between the sz/ratmam and Taijasa, condi- 
tioned by them, as in the’ case’ of forest and the 
tree and the akasa reflected in them. Thus is the 
creation 'of-subtle body. (4) 
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खूलमू--स्थूलभूतानि तु पत्चींकृतानि | पत्चीकरणं त्वाकाशादिपद्ध 

स्वेकेकं द्विधा समं - विमज्य ag दशसु भागेषु प्राथमिकान्‌ पञ्चभागान्‌ र 
चतुर्धा समं विमज्य तेषां चतुर्णा भागानां स्वस्बद्दितीयार्ध भागपरित्यागेन 
भागान्तरेषु संयोजनम्‌ । Tet i 

*fgur विधाय qmm चतुर्धा प्रथमं पुन: । 

स्वस्वेतरह्वितीयांशेयोजनात्‌ पऽच पञ्च ते ' ॥ इति ॥ 
अस्याप्रामाण्यं नाशङ्कनीयं - श्रिवृतकरणश्षतेः . पञ्चीकरणस्याप्युपलक्षणत्वात्‌ | 
पञ्चानां पऽ्चात्मकत्वे समानेऽपि तेषु च 'वेशेष्यात्तू, तद्वादस्तद्बाद:! इति 2 
न्यायेनाकाशादिव्यपदेशः सम्भवति | तदानीमाकाशे शब्दोऽसिव्यञ्यते वायौ 
शन्दस्पर्शावमौ शब्दस्पशरूपाण्यप्यु शब्दस्पशख्परसाः पृथिव्यां शब्दरपशरूपरस. 
गन्धाश्च | [१५] 


व्याख्या Tas निरूप्य ततका स्पुलप्रपसच' 'निरूपयि- 
तुमुपक्रम्य प्राथम्यात्‌ पच्चीकरणप्रक्रियां तावदाह स्थूलभुतानी ति । पः्चोकरण' 
विवृणोति प्चोकरणमिति ।  आकाशाद्यपश्चीकृतसृतानि यदा fier दिभज्यन्ते 
तदा दशभागा भवन्ति। तेषु दशसु भागेषु सत्सु प्राथमिकान्‌ Tama 
पुनश्नतुर्धा विभज्य स्वसमानाधपरित्यागेन चतुर्णा' प्रत्येक" भागान्तरेषु संयोजनेन 
पत्चीकृतानि स्थूलभुतानि भवन्ति | तथा चात्राका शेऽध{शः अपः्चीकृताकाशो 
विद्यते, अयमेव पश्चीकृतस्थूलाकाश इति कथ्यते। एव वाय्वादिषु | अस्मिन्न 
सांप्रदा यिकानामुक्ति प्रमाणयति द्विधा विधायेति. ननु पञ्चीकरणमिदमध्रामाणिक 
शुयन्तरविरोधादिति चेत । उच्यते--ब्रिवृतकरणश्रुतेः पःचचोकरणस्याष्यु- 
पलसणत्वात्‌। भन्ययाकाशपवनयोः श्रृतिसंमतयोरग्रहणात श्रृत्यन्तरव्याकोप: 
स्यात | छान्दोग्ये तेजःप्रभृतीनां त्रयाणां सृष्टि: “तत्तेजोष्यूजत' 3 इत्याद्या 
यथा आत्मन आकाश: आकाशाद्वायुः £ इति पःचभूतसृष्ट्या शाखान्तरप्रति- 
पादितया सह्‌ न विरुध्यते तथा चात्र त्रिवृतकरणपञ्चींकरणयो विरोधाभाव: | 
वस्तुतस्तु ब्रह्मकमात्रमद्वितीयं भ्रमाणयन्याः spem न. सृषटिरक्रिया दिष्ववान्तर- 
विषयेष्वादरातिशयः । अद्वितीयः ब्रह्ममात्र | नेह नानास्ति किंचन ? इति * 


l—Paricada$i, ], 27. 

2—Brahmasitra, 2, 4, 22. 

3—Chandogya up, 6, 0, 3. 

4—Taittiriya up, 2, ],]. 
S—Brhadaranyaka up, 4, 4, 9, Katha up, 2,],70. 
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प्रतिपादयितुय्‌ ,  'वाचारम्मण' s विक्कारो नामधेय 


दकानां Pa षया 
सृष्टिप्रतिपादकानां श्रुतिवादयानां मे णामब्रतारणात्‌ 


; पन्नम्‌। तथा च Pea 
प्रतिपादयदूभिः सप्रदायविदू भिराचा a पारमार्थिक' तत्त्व 


ag पडचानामाका शादीनां पञ्चात्मक 
b -— 
परिहरति "diens तद्वादस्तद्वादः? | इद्‌" च सुत्रकारवचनस्‌ | यद्भागस्य 


. c 
प्राधान्य वत्त ते amat हि व्यवहारो भवती. । 
:। कस्मिन्‌ के गुणा 
अभिध्यज्यन्त इति कथयति तदानीमीति । एवं पशञ्चीकरणम्‌ | [१ J pei 


Trans.—But the 87088 elements ar 
cated. Quintuplication is dividing 


त्वे समाने केथलाकाशा दिव्पपदेश: | 


6 quintupli- 
each of the 


ten halves into four Parts equally and then 
admixing the fourth parts with the remaining 
halves with the exclusion of their own kind, So 
it is said : ‘Dividing each into two, then dividing 
the first into four and then admixing with the 
second halves of those, which are different from 
it, they become the five-fold five’. It should not 
be thought to be invalid, as the Sruti, advocating 
triplication is an indication of quintuplication also. 
Though each of the five consists of all the five 
elements alike, yet by the logic, ‘such designation 
is due to pre-dominance’, the designation of them 
as akasa etc. is possible. At that time, sound 
manifests in kaa; sound and touch in air; sound, 
touch and colour in fire ; sound, touch, colour 
taste and odour in earth. ((5) 


l—Chāndogya 58४7० api ह कका ज l, 4. 
?—Màndükya Kārīkā, 2, 32. 
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yaa ga gre WAT ANE 
सित्पेतन्नामकानामुप्युपरि विश्रमानानामतलवितलयुतलरसातल्तलातलमहांतल 


दातालनामकानामधोष्योदिद्यमानानां लोकानां ब्रह्माण्डस्य Taras तिचतुदिघ- 
gendan तडुचितानामत्पानादाना-च नेत्पत्तिम०ति । चदुदिधशरीराणि : 
जराुजाप्ऽ्जो झ्िजल्वेदजाल्या ति | जरायुजानि जरायुभ्यो जातानि tem 
पश्वादीनि । अण्डडान्यप्डेम्यो जातानि पक्षिपन्नपादीनि । उद्भिज्जानि 

fa जातानि * कक्षवृक्षादीनि | स्वेदजानि स्वदभ्यो जातानि 


वुक्कामशकादीनि | [१६] 

ठ्य7रूय-पचीकृतम्‌त स्थूलप्रत*चोत्पत्ति दशयतिएतेभ्य इति। 
eae ATI त्तिचतुर्विघस्थूलशरीराणामुत्पत्ति निदिशन सोदाहरणं तानि 
लक्षपति जरायुजानीति Ur वशेषिका अप्रस्यक्षाभ्यां वाय्दाकाशाभ्यां सह 
वृथिव्यादिभि ` रारम्यमाणस्य शरीरस्या प्रत्यक्षत्व स्यादिति ददन्ति, तन्न, 
प्रसक्षाप्रत्यक्षावयववृत्तीनामर्वय विनामप्यप्रतयक्षत्वप्रसङ्गात्‌ d मात्‌ सिद्व 
पाशचभौ तिकत्व' देहस्य | [१६] 

Trans.—From these quintuplicated elements 
come into existence the worlds known as bhüj, 
bhuvah, svah, mahak, janch, tapoh and satya, which 
are set up above in succession ; the worlds that 
are set up downwards in succession as afela, vitala, 
sutala, rasatala, talatala, mahatala and pdaiala and 
the cosmos, including: the four gross bodies, and 
food, drink etc, suitable to them. The four kinds 
of bodies are jarayuja, andja, udbhijja and svedaja. 
The jarayujas are men and beasts born of womb. 
The andojas are like birds. and reptiles, born of 
.eggs, The udbhijjas are grass and trees that are 
created piercing the earth. The. svedajas are lice 
and mosquitoes born of sweat. (46): 


AAH ` ` चतुर्विघसकलत्थूलशरीरमेकानेकबुद्धिविषयतया 


वनवजलाशयवत्‌ समध्वृ क्षवजलवद्‌ वा व्यष्टिरपि भवति:। एतत्‌संमष्टयुपहितं चेत्यं 


वश्ववानरो विराडित्युच्यते संवनराभिमानित्वांद्‌ विविधं राजमानत्वाच्च | SENT 


समष्टिः स्वूलशरीरमत्नविकारत्वा दन्नसयकोशः स्थृलमोगायतनत्वाचच स्थूलशरीरं. 
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दिति च व्यपदिश्यते | vax bi | 
lid a PE एत्तदृव्यश्युपहित चतन्यं' विश्व इत्युच्यत 

शरीरा भिमानप्रपरित्यड Semte eater: ae ne qa- 

eus कि दे हेत ium कोशो ह अस्याप्पेषा' व्यष्टिः 

यलशरीरमन्निकारत्वादेव हेतोरन्नमय जाग्रदिति fe 


बिश्‍ववेश्‍वानंरो दिगवाताक वरुणा heh : क्रमा fafa: ae नी : 
(कज N । “et श्रोत्रादीन्द्रियपध्चकेन 
करना च्छ”दशशरूपरसगन्घारमीन््रोपेन्रयमप्रजा प्तिः वकमाशिथन्त्रितेन वांगादी. 
fadus Sag Se दालगमनविसर्गानन्दांश्रजचतर्यशकराच्युते hai 
fea मनोडुडयहह्लारचित्तोस्येतान्तरिन्द्रियचतुस्केण “ante eames 
aaja सर्वानेतान्‌ स्थूलविघयातनुभवतो. € जागरितस्थानो af 7 
aa: it प्यतयों: स्थलस्य ष्टिसमष्टः र 
इत्या दिश्ूते अत्राप्यनयोः ९ वसव्या समधयोस्तडुप हित किथववेश्वानरयो श्र 
पद्‌ गतप्रतिबिम्वाको शक पुन वदभेदः | 
ga ANGINA: स्थूलप्रपञ्चोत्पत्तिः । [१५] i 


वनवृक्षवतववंच्छियाकाशवच्य जला शपजलबर 


d E Éid 3 
व्यर्थ य7--पुववदत्रापि Twat  एकानेकबुद्धिविषयतया 
समट्िव्यंधिव्यवस्यां दशयति अन्नापीति। ए लस्थूलशरी \चेतन्य 
Sac mene ति। एतत्‌ सकलस्वूरुशरीरसमध्युपहितचेतन्य्य 
वश्वातरसंज्ञा दशयति एतदिति । हेदुमवतारयतिसबनरामिमानित्वाद्रिति | 
व्यध्युपहितचतन्यत्य विश्वसंज्ञां प्रतिपादयतिएतदूव्यध्युप हितमिति । अन्यत्‌ सर्व 


पुर्वबद्‌ बोध्य 4 । एवं त्थूलप्रपंचोत्पत्तिः । | १७.] 

Trzns.—Here also.all the gross bodies of- the 
four kinds, as objects of one Cognition and objects 
of many cognitions are termed as samasti like a 
forest or a reservoir and -pyasti like tree or water 
drop. The consciousness, conditioned by this 
samasti is termed as vaisyanara and virat because 
of its egoistic feeling in all the persons and because 
of appearing differently. This samasti belonging 
to it, is its gross body, which is termed as 
‘annamaya kosa’ or material sheath, being the 
transformation of food (matter) ; gross body, being 
the place of gross enjoyment and also waking 
State. The consciousness, conditioned by this 
vyasti is termed as vifva as it has entered the gross 
body etc., without giving up the egoism in subtle 

BY CEC., शो याय uil ter inest 


l— Mandikya up, 3. 
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body This vyasti, belonging to it, being the 
transformation of matter (food) is termed as 
material sheath and also waking state. At tha, 
time both this vifva and vaisvanara enjoy the gross 
objects like sound, touch, colour, taste, and odour 
respectively by the five (sense) organs, controlleg 
by Dik, Wind, Sun, Varuna, and Asvins ; speaking 
taking, going, excreting and enjoying through the 
five organs of action, beginning with the organ 
of speech, controlled by Agni, Indra, Upendra, 
Yama and Prajapati; desiring, determining, 
feeling egoism and recollecting through the five 
internal senses, known as manas, budhi, ahaükarg 
and citta, controlled by candra, Brahma, Sankara, 


and Visnu, as it is stated in the Sruti : ‘persisting 
in the waking state, conscious of the external’ etc, 


Here also there is absence of difference between 
these two viz-the gross vyasti and the samsati and 


also between the viva and vaisvanera, conditioned 
by them, as there is no difference between the 


forest and the tree, as well as akàía, limited by 
them, and between the reservoir and water, as 
well as the G@kasa, reflected in them. alike the 
former. Thus is the creation of the gross universe 
from the quintuplicated five gross elements. (7) 

. लमू एतेषां स्थूलसुक्मकारणप्रपंचानामपि समष्टिरेको महान्‌ 
प्रपंचो भवति, यथावान्तरवनानां समष्टिरेक' महदूवन' भवति, यथावान्तरजला- 
शयानां समष्टिरेको महान्‌ जलाशयः। एतदुपहितः वेश्वानरादीश्वरपर्यन्तं 
चतन्यमप्यवा न्तरवनावन्छिन्ञाकाशवदवान्तरजला शयगतप्रतिबिग्वाक7शवच्चेक मेव | 
आम्यां महाप्रपंचतदुपहितचतन्याभ्यां तप्ताय:पिण्डवदविविक्त' सदनुपहित' चेतन्य' 
"ud खलु इदं ब्रह्म! ? इति वाक्यस्य वाच्य' भवति विविक्त' ege भवति i 
एब वस्तुन्यवस्‍्त्वारोपोध्ध्यारोप: सामान्येन प्रदर्शित: । [१८] 


l—Chāndogya up, 3, 4, |. 
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व्य7रूर!7--महाप्रप : 
= ८४८--महाप्रपवस्य स्वरूप निर्विशति एतेषामिति। पुर्वोक्त- 
स्थलसूदमकारणप्रपचाना anfora महाप्रतंच e 
> राचा इंत्यथ: | स्यूलप्रपचः सर्वेषां 
स्थूलशरीराणां समिजाग्रदवस्थाबिबयः | sad ess 
RR ` ada: सर्वेबां सुत्मशरीराणां 
समष्टिः स्वप्तावस्था विषय: | LU S aufat 
दृटान्तेन प्रयति यथावान्तर MA 
z वनानामिति । एकमेवचेतन्यमेततसर्वावच्छिल्ल * सत्‌ 
हि विश्वतज्ञसप्राज्ञानां वे z 
श्वरा विसंज्ञकानां चोपाधिङृतभेदसत््वेऽयि परमार्थतो भे ip nig 
: I ^ दाभावादेकत्दस्‌ | * नेति 
नेती त्यादिश्वु ' तिवाक्यस्य aS gl aw इत श्र्‌ तिवाक्येन 
बिरोधमाशंक्य विरोध' Ur MEL giar sem a व 
- € " fua A. e e S 
gre आभ्यामिति | “शान्त wang तं चतुथ मन्यते स आत्मा स वि्ेयः 
इति ? sper प्रतिपादितः ae रीय बृह्मचेतन्य' तन्महा प्रपंचतदुपहितचेतन्या्यां 
"ep e EN T 
सह dum सत्‌ aa खल्विद बृह्म ति वाक्यस्य वाच्यः भवति | विविक्त सद्‌ 
वावयस्यास्य RA सवति। तस्माहक्षणया सब प्रपंच निर्वते निविकारे 
= r^ x 
दुरीयचेतन्ये प्रतिपादिते 'नेति नेती“ति वाइयेन न कश्चिद्‌विरोधलेशोऽपि ada 
इति सवमुपपन्नम्‌ | एव' बह्मणि प्रपंचाध्यारोप: प्रदर्शितः | [१५] 
Trans.—The aggregate of these gross, subtle 
and causal universes is one great universe, as the 
aggregate of the minor forests forms a great forest 
and the aggregate of minor reservoirs forms a 
great reservoir. The consciousness, conditioned 
by this, beginning with vaisvanara and ending with 
I$vara is one, as the akasa, limited by, minor forests 
or the akasa, reflected in the minor reservoirs. 
The unconditioned consciousness, being not distin- 
guished from the great universe and the conscious- 
hess, conditioned by it, as the glowing iron lump, 
becomes the object of the direct expression of the 
Statement. ‘All this is Brahman’, and when 
distinguished becomes the object of indication 
also. Thus, the superimposition of that which is 
not real on the real is shown in a general 


manner. (I8) 


CT लकत up., 4. 4. 9. 
2—Mandükya up. 7 
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Comm.—Here the process of quintuplication i; 
described through which the gross elements are 
created, which are necessary for the Creation of 
the gross bodies and the gross universe. Thus the 
grose elements are the admixture i of all the 
elements, but an element, is named 
according to the predominance of a specific 
element in it. In the process of creation the 
latter is the effect of the former, so the quality 
of the former also remains in seed form in the 
latter. Thus akasa is endowed only with sound, 
where as its effect air has both sound and touch. 
But these qualities remain unmanifest in the 
subtle elements, but after quintuplication they 
manifest.’ Though in the upanisad the process of 
triplication is described still then itis not against 
the validity of quintuplication, as the description 
of triplication is only an indication of the quintu- 
plication. Quintuplication is implied by iriplication, 
which only can do justice to the five elements 
described in the vedəs The five elements of 
Advaita Vedanta, unlike that of the vaisesika, 
are not distinct realities, neither do they remain 
separate from each other. From these 
quintuplicated elements or gross elements the gross 
bodies and the gross universe are created. 


The gross body is known as annamayu koa, 
or material sheath. The consciousness, conditioned 
by the totality of gross universe is “known as 
virdfand that which is conditoned by the indivi- 
dual gross body is known as viva, The domain 
of gross universe is the waking state. The pure 


consciousness, which forms the ground of these’ 
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gross, subtle universes and th 

र ; € cosmi : 

is the mirguna Brahman, which is ती eo 
great saying : ‘All these are the Brahman ह a 


20727 इदानीं भत्यपात्मनी दमिदमयमयमार रोपयतीति 
अतिप्राकृतस्तु “आत्मा वे जायते पुत्र: इच्या दिश्चतेःय ह 
SU स्वपुत्र 


प्रेमदशेनात पुत्रे पुटे नष्टो चाह = 
वदति | मेव पुटो aerenga पुत्र आत्मेति 


चार्वाकस्तु “स वा एष पुरुषोष्मरसमय! इत्या दिक्च gi 
e TA: 2 प्रदी i 

परित्यज्यापि स्वस्थ निगमदशनात्‌ स्थूलोऽह' लोमा 
स्थूलशरीरमात्मेति वदति । र 

अपरश्चार्वाकः “ते हृ प्राणाः प्रजापति fer aus 
इत्यादिश्रृतेरिन्द्रियाणामभावे 'शरीरचलतामावात्‌ काणोः्ह' बघिसे भि 
बुमवाच्चेन्द्रियाण्यात्मेति वदति à ह) TEN, 

अपरश्चार्वाकः ` अन्योऽन्तर आत्मा प्राणमयः ' इत्यादिक्षुतेः 4 प्राणाभाव 
इन्द्रिथादिचलनायो गादहमशनायावानह' पिपासावान्‌ इत्याद्यनुभवाच्च प्राणा 
आत्मेति वदति | 


अन्यस्तु चार्वाकः 'अन्योऽन्तर आत्मा मनोमयः २० इया दिश्ते्नसि 
सुते प्राणादेरभावादह' सझत्पवानह' विकल्पवानिद्याद्यनुभवाच्च मन आत्मेति 
वदति | 
dea अन्योऽन्तर आत्मा विज्ञानमय: इद्यादिभतेः ° कर्तु रमावे 
करणस्य शक्तघमाचादह' कर्त्ताह भोक्तेत्याद्यतुमवाच्व बुद्धिरात्मेति वदति | 
प्राभाकरतार्किकौ तु ' अन्योऽन्तर आत्माऽ्नन्दमयः? । इत्यादि्ृतुद्धघा- 
दीनामज्ञाने लयदशनादहमज्ञोऽह' ज्ञानीत्याद्यनुमवाष्वाजञानमात्मेति वदत: ।” 
l—Rausitaki up, 2, ]l. modified ‘atma vai 
Putranamiasi’. 
2—Taittiriya up, 2, |, l. 
* 3—Chandogya up, 5, |, 7. 
4—Taittriya up, 2, 2, |. 
S—Taittriya up, 2, 2, l. 
6—Taittiriya up, 2, 4, ]. 
7—Taittriya up, 2, 5, |. 
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भाइस्तु भ्रज्ञानधन एवानन्दमयः इत्या faa: x सुषुसौ . प्रकाशाप्रकाश- 
सदुभावान्मामह' न जानामीत्याथ्नुभवाच्चाज्ञानोपहित' चतन्यमात्मेति वदति | 


अपरो बौद्ध: ' असदेवेदमग्र आसीत्‌ इत्या दिश्रू ते: > सुषुप्तौ सर्वाभावादहु' 
agd  नासमित्युत्यितस्य ` स्वामावपरामर्शविषयानुभदाच  शुन्यमात्मेति 
वदति। [१९] 

व्यारूय7 -- ततपदार्थे प्रपच्चाध्या रोपप्रकार' प्रपञ्च्येदानीं प्रसङ्ग प्राप्त 
त्वमूपदो थ विषयमध्यारोपं दर्शयति इदानीमिति | आत्मानात्मनो रितरेतराध्यासरय 
दु:खात्मकसंसारहेतुत्वेन निरसनीयत्वात स बहूवी दिमतोपन्यासेन विशेषतो वक्तव्य 
gama: afe gana तावदाह मतिप्राङृतरित्वति ¦ श्रुतियुक्तचनुभवाभासादी न्‌ 
प्रमागयतिआत्मे्यादि । अहमिद' ममेदमिति दिविधत्वेऽप्यध्यासस्य, HAETT- 
ध्यासत्य . पुत्रादिस्यलेषु. वक्तुमुचितत्वेऽप्यहेक्ाराध्यासो क्तिस्तस्य बलवत्त्व' 
प्रतिपादयितुमुपन्यस्तेति माव. । — 


देहात्मवादिनां चार्वाकेकदेशिनां मतमुत्थ.पथति चार्वाकस्त्विति । 
गृहदाहा दिप्तमये ua परित्यज्य स्वस्य नि्गेमनदशनात्‌ पुत्रादपि स्वदेहेऽधिकतरा 
प्रीतिह शा। स्त्रूलोऽह' क्शो5हमित्याद्यहुंप्रय्ययप्य च देहालम्बनत्वेन GUY 
स्पुलशरीरमेरात्मेत्य भिप्नायः | 


इन्द्रियात्मवा दिनां मतमुत्यापथति अपरक्षार्वाक इति । साक्षाच्छू तेर- 
भावेऽपि श्रुतार्थापत्ति प्रमाणयितुमाह ते g प्राणा इति। प्राणा'दिनामचेतनत्वे 
तेषां गुख्पसत्तपरश्षकरणादिव्यापारा न संभवन्ति, ततस्तेषां चेतन्यमुपपन्नभिति 
श्रुतार्थापत्ति: । युक्तिमवतारयेतिइन्द्रियाणामात्मत्व युक्तमिति भावः | 
agaa: प्रमाणयति काणोऽहमित्यादि । ` देहादावहंप्रत्ययस्य बा'चितत्वात्तस्य 
गोणत्वमित्यथ: | "om 


मुल्यप्राणात्मवादिनां मतमुत्यापयति अपरश्वार्वाक इति । श्रतिं 
प्रमागय तिअन्यो5$न्तर आत्मा प्राणमय इति । युक्तिपवतारयति प्राणाभाव इति । 
maada प्राणस्य दुबलत्वे संजाते स्वस्वविषयेष्विन्द्रियाणां प्रवृत्यद्शनात्‌ 
प्राण एवात्मेति भाव: । शरी रेष्हेप्र्ययत्य बाधितत्वेन गौणत्वात्‌ र KE a 
करणत्वेन ज्ञानान्वयव्यतिरेकोपपत्तादप्पात्मत्वमनुपपन्चम। किंच शरीरेःस्मित्रि- 


]—Mandikya up, 5. 
2—Chandogya up, 6, 2, l. 
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peut र क प्रत्येक वा । प्रथमपक्षे कस्यचिद्‌ विषयस्य 
काले सवषा 

ग्रहणकाले E q एणामावश्यकत्वाद्र पादिविष्यग्रहणकाले 'जिद्वादिनाम्पि 
व्यापारापत्त: | प्रत्येक च भोकतृत्वे योव्ह' wan, सो$हमतुमवामी ति 
प्र्यभिज्ञा न स्यात्‌ । तस्मांदिन्द्रियाणां करणलमेव न ठु maga संभवति। 
इन्द्रियव्यापाराणां कारणत्वादिन्रियाणां चाश्रयत्वाच प्राण एवात्मेति 
सिद्धमित्यमिप्रायः | अनुभवं प्रमाणयति अहमशनायावानिद्यादि | अशनायापि- 
पासयोश्च घ्राणवमत्वेन प्रसिदधत्वादहंप्रययविषयः प्राण एवात्मेत्यमिप्राय: | 


मन आत्मवांदिमत' दशयति अन्यरित्वति । भू तिं प्रमाणयतिअन्दोऽन्तर ` 
आत्मा सनोनय इति | युक्तिमाहमनसि सुप्त इति । प्राणादेरिति प्राणेन््ियादि- 
समुहस्येत्यथः | सुषुप्ती मनसोऽसद्भावान्‌ ध्राणङृत्तीनारशनायादीना मिन्द्रिय- 
वृत्तीनां च दशनादीनाभमावः । किंच स्वप्तकाले केवलेनेव मनसा दर्शना दिसं- 
सवान्मन एवात्मेति भाव: | अनुभवं प्रमाणयति अहं सङ्कल्पवानहं विक्एषवा निति । 
मनसश्च सङ्कल्पा दिधमवत्त्व' प्रसिद्धम्‌ । 


थोगाचारमत' दशयति बौद्धस्विति | भतिं प्रमाणयति अन्योऽन्तर 
आत्पा विज्ञानमय इति। योगाचारमते क्षणिक्रविज्ञानमेवात्मा । बुद्धिरेव 
क्षणिक्विज्ञानमित्यमिधीयते कालान्तरास्थायित्वाद्‌ विदधग्रहणे कत्तु त्वाच्च | 
ुक्तिमवतारयति कत्तूं रमाव इति । मनसः करणत्वात्‌ करणस्य च कत्रधीन- 
व्यापारत्वाद्‌ विज्ञानस्य कत्तु रूपस्यादश्यकता वत्त ते | न च मनसः कत्तु त्वमस्तु 
क्रि विज्ञानेनेति वाच्यस्‌ । मनसः कत्तृ त्ये करणाभावात्‌ कत्‌ मनसश्चा घिष्ठा तृत्वेन 
नियामकान्तराभावाच्च सर्वेरिद्धियं: सह युगपत संबन्धाद्‌ युगपत्सव विषयाव- 
भासप्रसङ्ग: | तस्मादुबुद्धे रेव करतुं र्वं न मनसः । aged प्रमाणयति ag 
कर्ताह' भोवतेत्यादयतुभवाच्चेति । वस्तुतर्तु क्षणिकविज्ञानस्यात्मत्वं न संभर्वात 
ज्ञा नेच्छाप्रयत्रसंसक्रा रादीनां क्रमिकत्वात क्षणिकविज्ञानाश्रयानृपपत्त: | विज्ञानस्य 
क्षणिकत्वे च “सोऽय' देवदत्त? इति प्रयभिज्ञापि न स्यात्‌ , स इति पूर्वानुभवस्याय- 
मितिपरानुभवस्य च सामानाधिकरप्यानुपपत्तः | क्षणिकत्वे च बन्थभोक्ष्योरपि 
चेयधिकरण्यात्‌ कस्यचिन्मोशेच्छापि न स्यात्‌ । , यथार्थतस्तु विज्ञानस्य 
विषयान्तरदत्‌ साक्षिमास्यत्वेन Geeta दिज्ञानवादोऽयमत्यन्तमतादरणीयः | 


प्राभाकरतार्किकयोततं दशयति प्राभाकरताकिकाविति। श्र्‌ तिमव- 

तारयति अम्योऽन्तर आत्मानन्दमय इति | अज्ञानमिति ज्ञानमिन्न तदधिकरणं 

्रव्यूपमात्मतत्वम्‌ । युक्तिप्रवतारयति बुद्यादीनामिति : सुषुप्ती सर्वे ज्ञाना मावस्य 

संप्रतिपन्नत्वेन सुषुझिजागरितयोएचेकात्मप्रटमिज्ञातुरोधाच ज्ञानमिज्न. आत्मेति 
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माव: | अनुभवेन agafa agen इति । अहमज्ञो ज्ञानहीनोऽहम्‌ , अह ज्ञानी 
ज्ञानवानहमित्याद्चनुभवाच्च ज्ञानस्य धर्मत्वे सिद्धे धर्मिण मात्मनो ब्रव्यत्व' 
सिद्वम्‌ घमधर्मिणोमेदान्न ज्ञानमात्मेति भावः | वस्तुतस्तु सुषुसौ विषयाग्रहणस्या- 
ज्ञानसद्भावात्‌ सिद्धेः, अज्ञानस्य च साक्षिमास्यत्वेन सुषुसावपि ज्ञानसदूभावो 
न केनचिदपि gre शक्यते । अनुभवेन ज्ञानमेव केवलमात्मेति प्रतीयते, न तु 
तस्य द्र्यत्वमष्यनुमवसिद्धम्‌ । द्रव्यत्वादिपरिभाषाया निष्प्रमाणकत्वेनासिद नात्मनो 
व्रध्यत्वसिद्ध: । तस्मादात्मनो द्रव्यत्व' प्रामाकरता किकयोरमनोरथमा त्रम्‌ । 


माहुमतमुत्थापपति भाद्टस्त्विति। अज्ञानोपहित' चेतन्यमात्मेति 
mama अन्ञानोपहितत्वमन्ञानयुक्तत्वं ज्ञानाज्ञानरूपत्वं प्रमा तृप्रमेयरूपत्वं 
द्रव्यवोधरूपत्वं वा | भाद्वानां मते एकस्येवात्मनो द्वावंशौ विद्येते द्रव्यांशो 
बोंधांशश्चेति । तत्र aina ज्ञेयत्वेन कत्वम्‌ , वोधांशस्य च ज्ञातृत्वेन 
कत्तु त्वम्‌, न च कमकत्तृ भावविरोधः, द्रव्यांशस्य प्रमेयत्वे बोधांशस्य च 
प्रमातृत्वे न कश्चिद्‌ विरोधशङ्कावकाशोप्यस्ति | भ्र्‌तिं प्रमाणयति प्रज्ञानघन इति | 
प्रज्ञानघन शब्देन कत्तं त्व्यपदेशः, आनन्दसयशब्देन च कर्मत्वनिर्देशः । प्राचूर्याये 
मयट्‌। युक्ति्वतारयति सुषुसाविति। “सुखमहमस्वाप्सं न किंचिदवेदिषम्‌? 
इति मुसो त्थितस्य परामर्शोपपत्त त्र ज्ञानाज्ञानयोरुमयोरपि सद्भावोऽस्ति। 
तत्र gagaran इति बोघांशोऽुभूयत्ते, ‘a किंचिदवेदिषम्‌? इति च द्रव्यांशः 
प्रकाशते । सुषुसिपरामश तदशप्रतिपादकानुभवान्तरेण द्रढयति मामहमिति | 
अनुभवेऽस्मिन्‌ कत्त रि भासमानेऽपि तस्येवानुपसंहृतविशेषस्थ क्मत्वमपि भासते । 
तस्मात कतत कर्मोभयूपो द्रव्यवोधोभयरूपोध्यमात्मेति भावः | वस्तुतस्तु 
एकध्यवोत्मनो र्पवोधो भधरूपत्वस्त्रीकारे अंशा शित्वापत्त रनित्यत्व' स्यात्‌ । 
व्रव्यांशस्थापि जडत्वादात्मत्वायोगात । सुषुसिपरामशस्य भावलूपाज्ञानोप हित- 
ag सदुभावादेव सिद्धेन तेत इव्यबोघख्पत्वमात्मन: सिध्यति इति 
सद्धान्तः | 


माध्यमिफमत' दशयति अपरो बौद्ध इति। pfo प्रमाणयति 
असदेवेदमिति । धुक्तिमवतारयति सुषुस्ताविति । सुषुसौ न कस्यचिदपि पदाथेस्य 
सदूमावोऽनुभूयते । तस्मात्‌ असदेवात्मतत््वमिति शुन्यवादिनां मतम्‌ । 
सुषुसावात्मनोऽमाव' परामर्शेन द्रढयति अह सुषुसाविति । अतः शून्यमात्मेति 
भावः | स्तुतस्तु शुत्यस्य निप्परमाणकत्वेऽसिदवत्वात्‌ सप्रमाणकत्वे च ज्ञानसद्‌- 
भाबापत्त: सर्वाभावः कदाचिदपि न प्रतिापयितुं शक्यते । तस्मान्माध्यमिकानां 
मत gg क्तिकत्वादनादरणीयमिति सिद्धान्त: | [१९] 
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Trans.—-Now it is explained in detail that 
such and such persons superimpose on the internal 
self. such and such objects. The most ordinary 
man Says that the son is the self, as it- is stated in 
the Sruti : The self is indeed born as the son’, 
because there is love for the son. as one’s ownself, 
it being experienced that when the son. is pros- 
perous one feels himself to be prosperous-and when 
suffers one feels as. if he is suffering. But the 
carvaka says that the gross body. is the self, as it 
is stated in the Sruti: This man. is. made of food 
and drink, it being seen that one comes out of a 
burnt house even giving up his son, and because 
of the experience ‘I am fat’, I am thin’ etc. 
Another carvaka says that the senses are the self, 
as it is stated in the Sruti : ‘Those senses approach- 
ed father prajapati and said’ etc, because no 
motion is possible of the body in the absence of 
the senses and as there is such experience 'I am 
blind' *I am deaf! etc, Another cárvaka says that 
the vital force is the self, as it is stated in the 
éruti : ‘Another and inner self is the sheath of vital 
force’ ; because no motion of the senses is possible 
in the absence of the vital force; as there is such 

experience ‘I'am: hungry" ‘I am thirsty’ etc. 
Another:carvaka-says that ‘the: manas ‘is’ the ‘self, 
as it is stated in’ the’ fruti* "Another. and inner 
selfis the mental sheath: because’ there''is “the 
absence ofthe functioning-of the senses’ etc. when 
the manas-is-asleep:and’as’ there is such experience 
Tram: with: desires’ ‘I’ am^ with" doubts" etc. The 
Budhist says that: budhi is the~ self; as? it “is ' stated 
in-the-Sruti(:‘Another‘and inner self’is the" “sheath 
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of vijfiàna! ; because in the absence of the agent 
there is no power of functioning in the instrument; 
ànd as there is such experience 'I am agent', 'T am 
enjoyer’ etc. The upholder of the pràbhakara 
school of Mimamsa and the Naiyaika says that the 
self is non-sentient, as it is stated in the Sruti: 
‘Another and inner self is the ‘sheath of bliss’; 
because buddhi and others are seen to lose their 
being in the non-sentient ; and as there is such 
experience ‘Iam unaware’, ‘I am ignorant’ etc, 
The Bhatta says that the consciousness endowed 
with nescience is the self, as it is stated in the 
Sruti : ‘This essence of consciousness is verily the 
ànandamaya' because in the state of deep sleep 
there is the existence of both illumination and 
non-illumination ; and as there is such experience 
‘I know not myself etc. Another Budhist says 
that void is the self, as it is stated in the Sruti: 
‘The non-being existed at first? etc, because in 
the state of deep sleep there is the absence of all; 
and as there is such experience of the awoken 
regarding the after knowledge 'I was rot existing 
in deep sleep’ etc. (I9) 


Comm.— Before going to state the meaning of 
the great saying ‘that thou art’, the writer is 
showing the meaning of the word ‘thou’, which 
stands to signify the individual self. Successively 
he states the views of the different schools, which 
begin with the experience of the most ordinary 
man and end in the assertion of the nihilists. 
This sort of adhyaropa or superimposition of the 
not-selves on the self is based on the general 
criterion of superiomposition, ‘V’. says that the 
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writer adopts here ‘arundhati nyaya’ (the manner 
of showing the star arundhati) to show the self 
clearly. For various theories he gives different 
arguments, based on our experience and also 
quotes the authoritative statements from the veda 
to support them, but subsequently rejects them by 


the help of stronger arguments and stronger vedic 
testimonies. 


At first he shows the conception of the 
layman, who superimposes himself on the son. 
Here the word ‘son’ stands for other external 
relations like wife etc, with whom people identify 
themselves and feel miserable when they are in’ 
miseries and become happy when they are happy 
But this feeling of happiness and pain in others’ 
feelings cannot prove the identity of the self with 
other external persons or this feeling is only 
conditional, which is refuted by other instances of 
difference. Some materialists thiak that the body 
is the self, as there is such experience ‘I am fat’ 
‘I am thin’ etc, which establishes the identity 
of.the self and the body. But this is not tenable, 
as the body cannot act without the senses. So 
other materialists believe that the senses are the 
self. According to them, the experience ‘I am 
blind’ etc. confirms their thesis; but this is not 
tenable, as without the vital ‘force the senses 
cannot work. ‘V’ argues that if the senses are 
the self then either each of them is the self or they 
are the self combinedly. Each of them cannot 
be the self, as, if it were the fact then there 
would be no unity of knowledge. If each of 
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them were the self then there. would be no 
harmony, they being independent of each other, 
which ; would give rise to discordance. On the 
other hand they cannot be the self combinedly, 38 
all of them are not required for the accom. 
plishment of a particular action, their objects being 
specifically determined for each. But they 22 
only the instruments (karana) in the enjoyment 
of a particular object (visaya). So they cannot be 
the self, which is the enjoyer. A different group 
of materialists believe that the vital force (prana) 
ig the self, as without it the sénses cannot operate, 


There is also the experience ‘Tam hungry’, ‘I am 
thirsty’ etc. which confirms this view, as hunger 
and-thirst are the rquirements of the vital force, 
Another. materialist says that the mind (manas) 
is the self, as in the absence of the mind no 
perception of hunger and thirst is possible, nor. 
the senses can operate without mind. Mind is 
the faculty. of desires and, doubts, in contrast to 
intellect, which is the faculty of determination. 
ILis also said to be. the faculty of attention as, 
various, objects of the, different senses being. pre- 
sent at one time, there can be only one perception, 
which is due to the fact that unless the mind is 
attached to the sense no perception can take 
place. But this mind, which is the instrument of 
knowledge, cannot be the agent of, the process of 
knowing. If it were the agent then all the kinds 
of sense knowledge would'simultaneousiy manifest 
at one time, there being no regulating factor 
between the senses and-the.agent. So 'V? argues 
that thé mind is only the instrument but not the 
self, as the self is the agent and the enjoyer. 
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i Upto this the writer states the views upheld 
by different groups of carvakas. This word is loosely 
translated as ‘materialists’. 


IOI 


But in this Context 
this word has got no singular meaning, in-as-much 
as many carvakas are there, as we have seen in 
this book, who think that the mind is the self. 
So the previous group of carvakas, who: identify 
the body with the self are to be termed as ‘gross , 
materialists.' The position of this last school, which 
identifies, the mind. with the self, differs from 
that of the Budhist school of.idealism in this that 
according to the latter, vijiana or budhi is not-the 
product of matters, where as the materialists do 
not believe in this. 

The yogacara school of Budhism, which 
holds the doctrine of vijfianavada or idealism, thinks 
that vijnana is the self; This vijfana is identical 
with budhi, which the vijfianavadins identify 
with the self and consciousness. According to 
them it is always changeful or momentary as ‘it 


in'a different time: - This doctrine” also ! violates 
‘the law of unity°6f ‘knowledge dnd memory. This 
is an undeniable fact that one who” knows’ only 
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can recall something. But if momentary vijnang 
is the self, then the- yijnana which knows being 
different from that which remembers, there wil] 
be utter chaos and confusion. So this momentary 
yijnana cannot be the self. The Buddh ist idealists, 
owing to ignorance, confuse this with the change- 
less self, which underlies the surface of the process 


of knowing. 

The Prabhakara school of Mimamsa and Nyàyg 
say that the self is the substance, which is different 
from knowledge. In this context, this word 
‘ajana’ does not mean here ignorance, but it only 
means different from knowledge jñānabhinna, as 
it is interpreted by ‘V’. The prabhakaras say 
that the self is the locus of knowledge, which 
manifests through its attribute (dharma) know- 
ledge. Knowledge is selfluminous according to 
this view, but the self is not so, which only 
manifests through knowledge as its locus (a$raya). 
The Naiyayikas say that knowledge is the attribute 
which inheres‘in the substance self (atman). 
According to them the self is known through 
mental perception. Both the schools opine that 
the self is different from knowledge and is the 
substratum of it. The proof in this is the 
experience of deep sleep, in which there is no 
existence of knowledge, as at that time the buddhi 
merges in the self, which is different from 
knowledge (ajñāne layadarganat\. But this view 
is not tenable, as the experience ‘I am ignorant’ 
does not repudiate the existence of knowledge, 
but it only proves the existence of ignorance, 
which is known through knowledge. 
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The : Bhatia school of Mimàümsa holds that 
the self is the Consciousness, associated with 
ignorance (ajfiànopahitam caitanyam), as in deep 
sleep both knowledge and ignorance exist. The 
word fig कळ is interpreted by ‘S? as 
limite ignorance 25 : c 
finds its LU in the Bhalla dee ae ne 
self is of two parts one is unconscious and the 
other is conscious, It is unconscious in the part of 
substance (dravya), and conscious in the part of 


knowledge (bodha). According to the school of 
the Bhátts this experience ‘I do not libw myself 


is the proof in this. According to them self is 
both the knower and the knowable. But this view 
is untenable as the same thing cannot be of two 
nature. On the other hand, the knowledge of 
deep sleep only proves the existence of both 
ignorance and its revealer knowledge, which is 
required for the perception of the former, but it 
cannot prove their unity in one self. 
The Madhyamika school of Budhism upholds 
the doctrine of non-existence of the self. The 
writer intends to mean this when he says that 
according to the nihilistic school of Budhism void — 
is the self. The sznyavàdins say that there is no 
existence of knowledge at the time of deep sleep, 
which is refuted previously. Utter nihilism cannot 
be possible. At least we have to accept the 
existence of the substratum, on which error takes 
place. (I9) पर कच 
खुलमू--एतेषां. परत्रादीनामनात्मत्वपुच्यते | ` tf- 
वादिभिरुक्त षु ध्‌ तिपुक्तपतुमवामासेषु, पूव ूरवोक्तभ्‌ तियुक्त सनुमवाभासानाशुत्तरो- 
^ तरभ्‌,तिदुक्तपनुमवा मासे रात्मत्वबाधदशनात्‌  पुत्रादीनामनात्मत्व ER । 
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क्च, प्रत्यंगस्यूलो:चक्ष्‌रप्राणोश्सता अकर्ता aer Rrena सदित्यादिप्रवद् 

तिविरोघादस्य पुत्रा दिशुन्धपय्यन्तस्य जडस्य चतन्यभास्यत्वेन घटादिवदनिः 
यत्वादह ब्रह्मे ति विदवदवुमवप्रावल्याच NT तियुक्त यनुभवाभासानां* बाधित 
त्वादपि पुत्रा दिशून्यप्ये न्तसलिलमनात्मेव | -अतस्तदूभासक' नित्यशुद्धवुदधमुक्त 
qaad प्रयकवेतन्यमेमात्मवस्चु इति वेदान्तविदइतु मवः | एवमध्यारोपः । २० | 


व्यारूय7--एवमात्मनि पूयपक्षिणां विप्रतिपत्ती: प्रतिपाद्य 
'सद्वान्तपक्षं प्रतिपादयितु पूर्वोक्तानि मतानि , इयन्लाह--एतेषामिति |. हेतु- 
नवतारयति- एतेरिति । पुर्वोक्तश्रू तियुक्त यनुमवाभासांदीनामुत्तरोत्तरभ तिः 
युक्त युनुमवाभासर्बा घितत्वाद्‌ दश्वत्वजडत्बसावयवत्वादीना . हेतुना सत्त्वाच्च 
पुत्रादीनामनात्मत् स्पष्टमेवो पपन्नम । . बलवच्छ तिदावयरन्येषां श्र तिदावयात्तां 
बा धितत्व, दशयति-- किंचेति । 'कश्चिद्धोरः senten aH, .'अस्थूलमनण्व- 
स्वस्‌? THAR 37, "war ज्ञानमनन्त ब्रह्मः इत्या दिशू तिवाक्ये- 
रात्मनो :याथार्थ्ये प्रतिपादिते पुत्रादीनासनात्मत्व. स्पष्टलेव ननु ; केषांचिद्‌ 
वेदवाक्यानामप्रामाणिकत्वे परस्परविरद्धत्वे च कथ वेदानां प्रामाण्य सिध्यतीति 
m? अत्रोच्यते, न श्रतिवाक्यात्रां परस्परविरद्धत्वमरन्धतीदशनन्यायेन gd- 
प्रतिपा दितविषयनिराकरणेनात्मतत्त्वस्या तिसुच्मस्य प्रदशनीयत्वात्‌ । युक्ति दशयति 

पुत्रा दिशून्यपथन्तस्येति | पुत्रादिशुन्यपथन्त सकलमनात्मैव जडत्वा- 
बचे तन्यमास्यत्वाच घटादिवत्‌ | विद्वदनुमवप्राबल्य awafa—ag ब्रह्मेति। 
"तदात्मानमेवावेत्‌ | अहं ब्रह्मास्मीति | तस्मात्ततसवमभवत्तद्यो यो देवानां 
रयबुघ्यत स एव तदमवत्तथर्षीणां तथा egami ae quon faataa 
प्रतिपेदेऽहं मनुरभवंसुयश्र ति? इति ब्रह्मात्मैक्यातुसूतेः प्रावल्यमेव दशयति भगवती 
sfr: | विद्वदनुभवमुपस हरति अत इति.। एवमध्यारोपः प्रद शितः । [२०] 


Trans.—Now it is to be shown that these 

beginning with son are not ‘the self. Amongst 
these misleading sériptural.testimonies, íailacious 
arguments and false experiences, maintained by 
these debators like: the most:ordinary and the rest, 
{—Katha up., 2.:l 

%—Brhadaranyaka up., $ 8. 8 

3- Svetasvatra up; 9. 9 

4—Taittiriya up,.2.l.I 

—Brhadaranyaka up, I. 4. 0. 
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the earlier false testimonies, arguments and 
experiences being sublated by the later testimonies, 
arguments. and experiences, itis. conspicuous that 
the son and others are not the self, as there is 
opposition of the powerful ‘fut, ‘internal, not 
gross, not the eye, rot the Ex या 
manas, not the agent, consciousness, . consciousness 
only, the Being’ etc. ; because of the evanescent 
character of the insentient, beginning with,the son 
to the end of the void, as.the pot, they . being 
illuminated by  consciousnes; as there is such 
experience of the knower that I am Brahman ५ 
and as they sublate respectively the false testi- 
monies, fallacious arguments and false experiences. 
‘So, it is the experience of the knower of vedanta 
that the inner consciousness, which is their 
revealer and which js eternally pure, intelligent, 
free and intransient. by nature, is the self. Thus 
is the superimposition. (20) 


Comm.— Here the writer says. that, the prior 
testimonies, arguments and the experiences, which 
_are given as proofs for the truth of the previous 
theories, cannot be accepted as final, as they 
are intended to make the ignorant understand 
the truth successively. “The arguments are falla- 
: cious ‘being ‘based on erroneous experiences. In 
this passage he refers to'the stronger vedic state- 
ments (vide Br-up. :3,8,:8 5) Katha 4. l / Mund. 
up, L, Il, 6 etc.) to prove his own. thesis. “The 
‘whole. universe beginning . from, the ..son .upto 
‘ignorance cannot bertheself-Juminons self, as they 
are only illuminated by consciousness, but cannot 
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y themselves. Finally the experience 


ifest b i 
mani proof in the vedantic 


7 e . a 
ftheseer is given as l 
irik Upto this passage, the writer has described 


the process of superimposition. In contradistinc. 
m, which are superimposed, the atman 
(self) is eternal, pure, luminous and invariable 
inner consciousness, which reveals them all. Both 
the knowledge of the not-self as the self and 
the knowledge of the false as real are erro- 
neous. It is remarkable in this context that 
though in one case the whole universe is imposed 
on the Brahman or the Reality and in the other 
case some are imposed on the individual self, still 
then these two sorts of adhyasa are not different 
im kind, as the same nescience is the cause of them 
both and the very atman (self) is the Brahman. (20) 
JAHI नाम रज्ज्‌ विवतस्थ सपस्य रज मात्रत्ववद्वस्तु- 
बिववैस्यावस्तुनोःज्ञानादे: प्रपःचस्य चसतुमात्रस्वम्‌ । तदुक्तम्‌!-- 
'सतत्त्वतोध्न्यथा प्रथा विकार इत्युदीरितः । 
अतत्त्वतोऽन्यथाप्रथा विवत इत्युदीरितः ॥' इति ॥ 
तथा--एतद्मोगायतन' चतुविधसकलस्थूलशरीरजात' भोग्यरूपान्नपाना दिकमेत- 
दायतनमूतभूरा दिचतुर्द शमुवनान्येतदायतनभूत' ब्रह्माण्ड चेतत्‌वमेतेषां कारणरूप' 
पत्चीकृतमृतमात्र' भवति। एतानि शब्दा दिविषयसहितानि प्चीकृताति मूताति 
सृह्मशरीरजात' चेततसवमेतेषां कारणख्पापत्ींकृतमूतमात्रं भवति। एतानि 
सत्वा दिगुणसहितान्यपःचीकृतान्युतपत्तिव्युतूक्रमेण ततका रणसूताज्ञानोप हितचेतन्य- 
मात्र॑ भवति | एतदज्ञानमज्ञानोपहित' eru water दिकमेत्तदाधारभुतानुपहित- 
चेतन्यरूप' तुरीयः ब्रह्मात्र भवति । [२१] 
व्यारूय7--आत्मनि प्रपतबवाध्यारोपप्रकार' area’ निख्य्येदानीं 
तदपवाद' निख्पयिष्यन्नादौ तछक्षणमाह--अपवादो नामेति। चिद्वस्तुमात्रस्य 
ह्मणो विवतस्यास्य संसारस्य चिन्मात्रब्रह्मत्वेनावस्थान नामापवादः | नामख्पे- 
DU SS AST ein Nr 


l—Cannot be traced. 


tion to the 
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प्राप्त: | यथा कटककुण्डलादिनामरूपाणि बिहाय ganei gadarnaat: | 
जगतो नामखरूपाध्यां विक्रिपमाणत्वे श्रतिः ‘cea तह यध्याक्षतमासीत्तन्ना- 
anat व्याक्रियत | असौनामायमिदरूप!ः इति । 'विवर्तपरिणामधोर्मेद' 
दशयति--सतस्वत इति । सतस्वतो यथाथत्वेनान्यथाप्रथनमन्यमावेन परिणामो 
विकारः | स्वरूप परित्यज्यान्यस्वरूपावा सिरित्ययः । अतर्व तोऽयथाथेत्वेन 
स्वरूपमपरिस्यञ्याम्यस्वर्पाचा हिचिवतः | gaa दधिस्वरूपावाप्तिः परिणामः, 
रज्ज्वाश्व सर्पाकारेण प्रतीतिविबतः । अपवादक्रमः दशयति--तथाहीति | 
नामज्पनिसुं क्तमिद' स्वूलप्रपचरूप' ब्रह्माण्डः पत्चीकृतमृतसमृहसात्र' भवति। 
rages THT भवति । अपच्चीक्ृतभूतानि 
सस्वादिगुणसहितानि लयक्रमेणाप्यज्ञानोपहित' चेतन्यमात्र मवन्ति । एवमधि- 
छानावशेषः सर्वेषां वस्तूनां 'विनाशोऽभ्युपगस्यते, अधिष्ठानस्य च नामरूपादि- 
विक्राररहितत्वेन विका रित्वामावान्नाशानुपपत्तः। आत्मैव ` स सारगतेः पय~ 
ama तथा च श्रुतिः---(पुरुषात्ष पर किंचित्‌ सा काष्टा सा परा गतिः? 
इति । [२१| 


Trans.—Apavada is the assertion that the 
universe, beginning with ignorance, which is the 
appearance of the Reality and not real by nature 
is nothing but the Reality, asthe serpent, which 
is the appearance of the rope is nothing but the 
rope, So itis said: “The actual transformation is 


vikāra and the apparent transformation is vivarta. © 


Thus this seat of enjoyment, consisting of the four 
categories of the gross bodies, the enjoyment like 
food and drink etc., their location the fourteen 
worlds beginning with bhuh and their support, the 
cosmos-all these are nothing but the non-quintu- 
plicated elements, which are their causes, These 
non-quintuplicated elements, with the three gunas 
like sattva etc., . in the reverse order of their crea- 


tion, are nothing other than the consciousness, 
Rio: 5 43 RAE te Se 


l—Brhadaranyaka up, l. 4.7. | 
9—Katha up,, I. 3. ll, 
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the ajnana, which is their Cause, 
d consciousness, conditioned by 
are nothing but the Fourth, 
ed consciousness. (2) ) 


iconditioned by 
This gjhàna an 
ajnana, Jgvara etc. ic 
‘Brahman, the uncondition 


—]n this passage the writer describes 
the pfocéss -of negation of superimposition, known 
as ‘gpavada. It is the re-assertion of the Reality, 

- ijn which'the whole universe, which is the appea- 
rance (vivarta) of the former, subsides. The writer 

‘quotes a verse from some ancient text to substan- 
-tiate his view that vivarta' is the apparent transfor- 
mation of something, where as. vikàra (parinàma) 
is the real modification. So negation is a process by 
which the effect, which is nothing more {thana 
mere appearance, sustained by mere names and 
forms, re-assumes its previous causal shape. Thus, 
the whole .gross universe, with the manifold 
-objects are, in reality, nothing more than the five 
-quintuplicated elements (gross elements’. The sub- 
‘tle universe.with the five quintuplicated elements, 
are, in reality, the five non-quintuplicated elements. 
-Ini this: regressive way they become nothing but 

«the nescience. At last the nescience and the 

- consciousness, conditioned by it, become the 

unconditioned. consciousness, the Brahman. This 

‘is ‘the: Fourth or Turzya, whicb not only forms the 

“ground of the individual . bodies viz-the causal 
body,-the‘subtle body and the gross body, but also 

‘of the:-gross, subtle and causal universes. From the 
~individual- standpoint it is called the self or atman 
and from the side of the universe. it is named as 
the Brahman, But, in fact, ‘it is one and the same 


Comm. 
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consciousuess. It is remarkable in this context that 
the upanisads use these two words as s 


It is noteworthy to rememb 
doctrine. of Adv aita vedànta cannot be regarded 
as solipsism, inasmuch as, the self of vedanta is 
not the individualised self of the solipsists. Nor 
can it be termed as idealism, as, unlike the 
subjectivists Advaita vedanta does not regard the 
objects of the world to be the conglomerations of 
mere ideas. Such a view we find with a group of 
Budhists, known as vijrànavadins, which is severely 
criticised by Satkara. We Cannot also find out 
similarity between the Absolute idealism of Hegel 
and the non-dualism of vedanta. The dynamic 
progress of the abstract idea through the dialectic 
process of development, which is the basic princi- 
ple in the Hagelian philosophy, has nothing 
similar to the static changeless consciousness of 
Advaita vedanta, The vedantic Brahman is ever- 
perfect, which does not require, unlike the 
Hegelian idea, any process of development for its 
concretisation. On the other hand, unlike that 
of Hegel the Brahman of Advaita is not an logical 
principle or an intellectual idea merely. Nor can 
it be compared with the Sentient Experience of 
Bradley, which is according to him the absolute 
Reality. The Bradleyan Experience is nothing 
more than a system or a conglomeration of the 
fragments of experiences, which can hardly be 
compared with the partless Brahman of Advaita 
vedanta. On the other hand, the Bradleyan 
conception is more sensationalistic in contrast to 
that of Hegel, while the vedantic conception is 


ynonymous. 
er that this 
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neither sensationalistic nor rationalistic. In fact, 
itis not at all a speculative idea. ; Brahman, Which 
is of the essence of consciousness, is beyond Sensa. 
tion, reason, thought imagination, the knowledge 
of which can only be obtained through unbroken 
contemplation and absorption. (2:) 

मूल म्‌ —माम्यामध्यारोपापवादाभ्यां तस्व पदाथशोधनमपि faz 
मवति। तथा हिं--अज्ञानादिसमश्रितदुपहित॑ सवज्ञत्वादिविशिष्ट' aaa. 
मेतदनुपहित' चेतत्त्रय तप्ताय:पिण्डवदेकत्वेवावभासमान' तत्‌पदवाच्यार्थोः 
भवति। एतदुपाध्युपहिताधारमूतममुपहित' . चेतन्य waved भवति | 
अज्ञाना दिव्यष्टिरेतदुप हिता त्पन्ञत्वा दिविशिष्टचेतन्यमेतदमुपहित' चेततून्रय' onm. 
पिण्डवदेकत्वेनावभासमान' त्वम्पदवाच्यार्थो भवति | एतदुपाध्युपहिताधारभूत- 
मनुपहित प्रत्यगानन्द' तुरीय' चेतन्य' त्वम्पदलक्ष्यो्थों भवति । (२२) 
bs. व्य7?रूय7--भअध्यारोपापवादयो: प्रपचचमिथ्यात्वप्रदशनपरत्वेःपि 
तत्व पदाथशोधन' तयोरवान्तरफलमिति सुचयितु..कथयति.आभ्यामिति । तत्त्व _ 
पदयोः प्रत्येक द्विविधोऽ्योः लक्ष्यार्थो. वाच्याथेश्वति | agua’ विवृणोति--_- 
तथाहीति । ,अज्ञान' तदवच्छिन्न श्वरचेतन्य' तयोराधारभूतमनुपहित' sen 
चेततत य॑ तप्तायःपिण्डवदविविक्त सत्तत्पदवाच्यार्थों भवति | तत्‌पदलक्ष्याथमाह 
¬ एतदिति | तयोराधारभृतमनुपहित' . चेतन्यमेव लक्ष्याथ इति भाव: | afg- 
भुतमज्ञान, तदवच्छिन्नजीवचेतन्य' तयोराधारभूतमनुपहित  चेतन्य' चेतत्तु य- 
मविविक्त' सत्त्वंपदवाच्याथों: भवति |. तयोराधारभूतमतुपहित' चेतन्य' त्वपद- 
छच्यार्थो भवति | तत्त्व पदगोचरयोः पदाथयोरेकत्वज्ञापनाथमध्यारोपापवादयो- 
रप्पुपयोगिता वत्त त gua (२२) 


Trans.—Through these superimposition and 
negation the clarification of the meaning of 
the. words Tat (that) and Tram (thou) is 
achieved. These three viz. the aggregate of 
ajfana-etc. and the consciousness, endowed with 
such as omniscience etc., conditiened by this and 
thetunconditioned, taken together, appearing as 
one like the ‘glowing lump of iron, become thé 
direct meaning of the word ‘Tat (that), The 
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unconditioned consciousness, which is the substra- 


tum of these condition and the conditioned, is the 
indicative meaning of the word Tai. These three 


viz. the individual ajiiana etc, the consciousness, 
conditioned by this, endowed with limited know- 
ledge and the unconditioned taken together, appear- 
ing as one like the glowing lump of iron become the 
direct meaning of the word 7vam (thou). Theun- 
conditioned consciousness, the substratum of these 
condition and the conditioned, which is the 


internal bliss and the Fourth. is the. indicative 
meaning of the word Tyam (thou). (22) 


Comm.—The identity of the individual. and 
the cosmic spirit is the import of the great saying, 


‘That thou art’. This sense is ascertained through 


the process of superimposition and negation. When 
the imposed difference is discarded through nega- 


tion, the oneness of them is easily ascertained 
Though the direct meanings of the words ‘that 
and ‘thou’ are not compatible, yet, when we take 
their indicative meanings (laksyartha) there is no 
discrepancy between them as the same pure consci- 
ousness is indicated by both the words. (22) 

HiH अथ महावाक्यार्थो वण्यते। इद तरवमंसीति वाक्य 
सम्बन्धत्रयेणांलेण्डार्थबोधक भवति | सम्बन्धत्रथ' ताम पदयोः सामाना धिकरण्यं 
पदार्थयो विंशेषणविशेष्यमावः प्रत्यगात्मलक्षणयोलच्यलक्षणभाचश्च ति । तदुक्तम्‌ 

सामानाधिकरण्यं च विशेषणविशेष्यता | 

लक्ष्यलक्षणंसम्बन्धः पंदा्थप्रेत्यगांत्मनांम! ॥ इति ॥ 
साम्रानाचिकरण्यंसम्बन्धस्तांबद्यया 'सोऽय देवदत्त इत्यस्मिन्‌ वाक्ये ततृकाल- 
{बशिए्देवद्तवाचकसशब्दस्येततका लाविशिष्टदेवदत्तवाचकाय शब्दस्य . चकस्मिन्‌ 
für तातपर्यसम्ब्रन्धः। तथा च तत्वससीति वाक्येऽपि परोक्षत्वादिविशिष्ट- 
चेतन्यवाचकर्ततप्दस्या परोक्षत्वा दिंविशिष्टचतन्यवाचकत्वस्पदस्य चेक सिंमश्च तन्ये 
तातपय सम्बन्धः | 
—Naiskarmyasiddhi, 5. 3 
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विशेषण विशेष्यमावसम्बन्धस्तु यथा तत्रेव वाक्ये सशब्दाथततूकारविशि्- 
देवदत्तस्याय शब्दार्थेततकार्लावशि्देवदत्तप्य दान्योऽन्यभेदध्यावतकतया विशेषण- 
विशेष्यमाव: | तथात्रापि वाक्ये ततपदाथपरोक्षत्वादिविशिष्टचेतन्यस्य त्वम्प- 
दार्थापरोक्षत्दादिवि शि्चेतन्यस्य चान्योऽन्यभेदव्यावतकतया विशेषणविशेष्य 

मावः | 

लत््यलक्षणसम्बन्धस्तु यथा तत्रव वाक्ये सशब्दाय शव्दयोस्तदथथोर्वी 
'विरुद्ततुकालेतत्क्काछविशिष्टत्वपरित्यागेनाविर्द्वदेवदत्तन सह लबप्रलक्षणमावः | 
तथात्रापि वाक्ये तत्त्वम्पदयोस्तदर्थयोर्वा विरुद्वपरोकषत्वापरोक्षत्वा दिविशिष्टत्य- 
परित्यागेना विरुद्रचेतन्येन सह लत्यलक्षणमावः | इयमेव भागलक्षगेत्युच्यते । (२३) 

व्या7रू्य7--पदार्थ निणयपू्वकत्वाद्वांक्याथप्रतिप्तेरादौ पदाथ 
परिशोध्य वाक्याथ निर्णेतुमारमते--अथेति । तत्त्वमसीति श्रृतिप्रतिपादित- 
मंहावाक्यस्यालण्डारथेबोधकत्व' सम्बन्धत्रयेण सिद्ध भवतीति कथयति-- 
इदमिति | अखण्डाथतेति सिन्नप्रवृत्तिनिमित्तानां शब्दानामेकस्मिन्न वार्थे पथ- 
बसोनम्‌, | तदेवापर्यायशब्दानां स सर्गागोचरप्रमितिजनकत्व' नाम | तथा चोक्त 
स॑ प्रदायविद्मिराचार्यः--! 

"स'सर्गासद्रिसम्यगधीहेतुता ar गिरामियम्‌। 
उक्तांसण्डाथता यद्वा ततप्रातिपदिकाथता' n इति ॥ 

नेष्कम्य सिद्धिवचनमुपन्यस्यति-- सामाना धिकरण्य' चेति i 

सामानाधिकरण्यसम्बन्ध विवृणोति सामाना धिकरप्यसम्बन्धस्ताव- 
fafa) भिन्नप्रवृत्तिनिंमित्तयो: शब्दयोरेकस्सिनञे वार्थे तात्पर्यं सामानाधि- 
करण्यम्‌। यथा 'सोऽ्य देवदत्तः इति वाक्ये स इति ततृक्ालविशिष्टाथस्य 
शन्दस्यायमित्येततकालविशिष्टाथस्य शब्दत्य defn anfos एव 
तातपयम्‌ | दृष्टान्त' दार्छान्तिके योजयति--तथा चेति a तत्त्वंपदयोरप्येकस्मि- 
a तन्ये तातपर्य मिति भावः | 


विशेषणविशेष्यमावं विवृणो ति---विशेषणविशेष्पन्ना वसम्वन्धरित्वति । 
व्यांवत्तक विशेषणं, व्यावत्य तु विशेष्यम्‌ । “सोऽय देवदत्तः इति वाक्ये 
अब शब्दवाच्यो देवदत्तः सशब्दवाच्याद्देवदत्तान्न भिद्यत इति यदा प्रतीयते तदा 
सशब्दस्याय श्दविशेषणत्वं तन्निष्ठभेदव्यावतेकत्वात्‌ | यदा तु सशब्दवाच्यो 
देवदत्तो शब्दवाच्याद्‌ ` देवदत्तान्न मिद्यत इयि प्रतीयते तदायंशव्दस्य सशब्द- 
विशेषणत्व' तन्निष्ठभेदव्यावतकत्वात्‌ | एव' तयोः परस्परः विशेषण विशेष्यमावः 
l—Tattva Pradipika, (, 9. 
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इत्यर्थः । दार्छान्तिके योजयंति--तथात्रापीति । 


k अनेत जीवब्रह्मणो- 
रेकत्वं NIA इत्यथः | 


लक्ष्यलक्षणसम्बन्ध `बिवृणोति--लन्यलक्षणसम्बन्धस्त्विति। dI 
देवदत्त' इति-वाक्‍्ये पदद्योस्तदर्थयोर्वा विदरुद्धांशप्ररित्यागेना वि रुद्धदेवदत्तपिण्डेन 
सह ` लक््यलक्षणमावः | “अब देवदत्तरय mae .पदयोग्तवर्धयोवा लक्षणत्वमिति 
बोध्यम्‌, दार्शटान्तिके-योजयति--तथात्रापीत्ि। तस्वपदयोस्तद्थयोर्वा dag 
विरद्धपरोक्षत्वापरो क्षत्वादिविशिष्टत्वपरिद्यागेना विरुद्ध न चतम्येन. सह लक्ष्यलक्षण- 
सम्बन्ध इति भाव: | अस्य लक्ष्यलक्षणभावस्य सज्ञान्तर कृथपति--इयमेवेति | 
भागलक्षणेति स प्रदायप्रसिद्धि । (२३) 


Trans.— Now the import, of the great saying is 
being explained. This statement ‘that thou art’ signi- 
fies the undivided meaning through three different 
relations. The three relations are the apposition 
of the two terms  /Jacob's rendering ‘community 
of reference’,* Hiriyanna's rendering 'apposition"), 
the position of qualifier and qualified * Hiriyanna’s 
rendering ‘substance and attribute’, Jacob’s rende- 
ring ‘predicate and subject’) between the meanings 
of these two terms and the relation of indicated 

_and indicator between the internal self and its 
indicator (the purport of the terms). The relation 
of apposition is, as in the sentence ‘That is, this 
Devadatta’.the term ‘that’ signifying 2९४१0०० 
of the past time and the term ‘this’, . signifying 

"Devadatta of the present time refer to one person 
so also in the sentence '"That.thou art’ the term 
that’ signifying the consciousness, endowed with 

„indirectness , and ;the, term. ‘thou’ „signifying, the 

‘consciousness, „endowed with. directness refer to 
one consciousness. 

The.relation of qualifier and qualified is such, 
as in that sentence.Devadatta of the past, signified 


; by:the-term-'that and;Devadatta -of the present 
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signified by the term ‘this’, eliminating their 
mutual distinction become mutually predicate 
and subject, so also in this sentence there is the 
relation of : predicate and subject between the 
consciousness, endowed with indirectness, signified 


by the term ‘that’ and the consciousness, endowed 
with directness, signified by the term ‘thow’ as 
they eliminate their mutual distinction. 


The relation of indicated and indicator is, 
as it is the case in that sentence, where either the 
terms, ‘that and ‘this’ or their meanings are 
related with the non-contradictory element of 
Devadatta, eliminating their discrepant portions 
of belonging to the prescnt and the past times, so 
also in this statement, either the terms ‘that’ and 


‘thou’ or their meanings are related with the’ 


non-contradictory consciousness as indicator and 
indicated, eliminating their discrepant portions of 
having indirectness and directness. This is known 
as partial indication (23). 

Comm.—After explaining the terms ‘that’ 
and ‘thou’ in the previous passage, now the writer 
explains the import of the great saying that thou 
are, He says that in three different ways 
the meaning of the great saying is ascertained. 


They are  Sa^anadhikaranya, visesana v'fesyatá 
and /aksyalaksanabhava. 


सामानाधिकरण्यम्‌ This word is rendered as 'apposi- 
tion' by Hiriyana and ‘community of teference’ by 
Jacob. In any way this signifies the applicability 
of two words to a certain person or thing without 
any consideration whether they are related as noun 


and adjective or not. The subtle difference between 
this and the second relation viz, the relation of 
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qualified and the qualifier is that in the second the 
qualifier differentiates the qualified from others, 
where as in this case the two terms only signify 
one and the same person ’with the same force. So, 
in this present relation the two terms retain their 
independence, but in the second case, one is 
subjected to the other. In the statement 'that is 
this Devadatta! the term ‘that’ stands for Deva- 
datta of the past time and the term ‘this’ stands 
for Devadatta of the present time. But both 
of them signify the same person. In this manner, 
the term ‘that’ representing the Brahman and the 
term ‘thow’ representing the individual signify the 
same eternal consciousness. 

दिशेषणविरोष्यत-— This is translated as the relation 
of substance and attribute by Hiriyanna. Jacob 
renders these two words as predicate and subject. 
Here, these are rendered as qualifier and 
qualified. However, it is better to retain the 
original sanskrit terms, as no other suitable terms 
are there in English language to replace them. 
Visesya (qualified) is that, which is differentiated 
and that which differentiates is visesana So it is 
said : *bhedyam visesyam ityahurbhedakam tu visesa- 
nam’. In the statement “That is this Devadatta’ 
Devadatta of the past time, becomes the qualifier 
or visesana of the meaning of the term ‘this’, 
Devadatta of the present time, as it differentiates 
this particular person from others and vice versa. 
Thus, both the terms ‘that’ and ‘this’ mutually 
differentiate one another from the other things 
and persons and become each a visesya and also a 


visesana. Jn this manner, the consciousness, which 
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is conspicuously known (àtman) and the conscious- 
ness which is not conspicuously known (the 
Brahman) become the qualifiers of each other 
excluding their differences. Thisisa manner of 


interpreting the great saying ‘that thou art 


ल॑क्षयलक्षणमाव:--- This is the third way of ascertaining 
the meaning of the great saying. Thiś is the 
relation between that which is indicated and the 
‘indicator, which indicates. In the statement ‘that 
‘is this Dévadatta, both these terms or their 
méanings ‘indicate the same person Devadatta. 
Here the serise of past and present time is lost. 
"So also in‘the statement ‘that thou-art' the two 
terms, giving up their eiscrepant portions indicate 
"the pure consciousness. "This is known as bhaga- 
Jaksana or partial indication. Here the direct 
meaning (vacyartha) is suppressed and the indica- 
tive meaning (laksyartha)‘is taken’ into considera- 
"tion: (23) 
लमू अस्मिन्‌ वाक्ये नीलमुत्पलमिति ` वाक्यवद्वाक्यार्थो न 
"सङ्गच्छते | तत्र. तु नीलपदार्थनीलगुणस्योत्पलपदार्थोत्पलद्रव्यस्य wo शौक्ल्य- 
* घटा दिभेदव्यावत्त कतयाऽन्योऽन्य विशेषणविशेप्यभावस सगस्यान्यतरवि शिष्टस्यान्य- 
* तरस्य तंदेक्यस्य वा वाक्योथत्वाङ्गीकारे प्रमाणान्तरविरोधाभावात्तद्वाक्याथ 
“सङ्गच्छते । अत्र तु तदथपरोक्षत्वा दिविशिए्चतन्यस्य त्वमर्थापरोक्षस्वा दिविशिए- 
` चेतन्येस्य  चान्योऽन्यमेदव्यांदतकतथा विशेषण विशेष्यभांवस सगस्याम्यतरविशि 
“स्यान्यतरस्य TATU च वाञ्यार्थत्वाङ्गीका रे प्ररक्षा दिप्रमाणविरोधाद्वावयार्थो 
स सङ्गच्छते | तदुक्तम्‌ | 
avant वा विशिष्टो वा वाक्यार्थो नात्र सम्मतः | 
अछण्डकरसत्वेन वाक्यार्थो विदुषां मतः? ॥ इति॥ (२४) 


` ठयारूय7--ततृक्तपम्धन्धत्रय faarfa नीलमुत्पलमिति वाक्यवद्‌ 
वाक्याथस्य सङ्गतत्वात्‌ किमनेन सम्बन्धत्रयेणेत्याशङ्कघाह-- अस्मिन्‌ वादय इति | 
OAS E NIRS NSS asse eee 


]—Parncadasi, 5. 75. 
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महावाक्‍्यस्यालण्डयेता प्रतिपादकत्वात्‌ सांसर्गिकत्वं न, स सगस्य वेशिष्व्यस्य वा 
भेदनिबन्धनतया नाखण्डाथता स्यादिति aa: एतदर्थ विवृणोति-_तत्र 
स्विति | नीलमुत्पलमिति वाक्ये शुक्का दिगुणान्तरव्याब ei कनी लगुणस्य . पटा दि- 
द्रव्यान्तरव्यावत् कोत्पलद्रव्यत्य गुणगुणिमावस्य ah eer वेशिष्व्यस्य वा 
वाक्याथत्वाङ्गीकारे प्रत्यक्षादिविरोधामावात्‌ सङ्गतिः । तत्त्वसस्यादिवाकये तु 
परोक्षत्वपरोक्षत्वादिवि शिष्टचेतन्ययोयंदि विशेषणविशेष्यमावसंसर्गो वे शिष्ट्य 
बा स्वीक्रियते तदा प्रमाणान्तरबिरोधाद्‌ वाक्यार्थो न सङ्गच्छते | तस्माद्‌ 
चाक्याथेशोघनेनेव सम्बन्धत्रयेण तस्याखण्डाथप्रतिपादकत्वमित्यर्थः | वस्तुतस्तु 
ब्रह्मणो जात्यादिमेदरहितत्वेन स सर्गासङ्गिसम्यगवोधगम्यतया सांसर्गिकवाक्या- 
ae’ न paa इति भावः | भेदविशिष्स्येव सांसगिकबोधगम्यत्वस्वीकारे 
सांसर्मिकवाक्यगम्यत्वोपपत्तेः। पश््चदशीवाक्येन प्रतिज्ञातमथ प्रढ्यति--संसर्गो 
वेति। (२४) <P 
Trans.—The meaning of this sentence is not 
similar to that of the sentence ‘The lotus is blue’. 
There the (ordinary) meaning is valid "whether 
we take it to signify the relation of qualified and 
qualifier between the quality signified by the term 
‘blue? and the substance signified by the term 
‘lotus’ distinguishing each other from the qualities 
like whiteness and substances like cloth ; or the 
state of one being qualified by the other ; or their 
identity, because there is no contradiction with 
other pramüna. But here (in the case of ‘that thou 
art’), such meaning of the sentence is not appro- 
priate, ‘as there is contradiction with other pramanas 
like Pratyaksa etc , whether we take the meaning 
to signify the relation of qualified and qualifier 
between the consciousness endowed with the 
characteristic indirectness, which is the import 
of the term ‘that’ and the consciousness, endowed . 
"with the characteristic directness, which is the 
import of the term ‘thou’ excluding each others 
difference ; or the state of one being qualified by 


` 
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the other.: or their identity. Thus, it is stated 
‘the.importrof this sentence, as it is accepted, is 
neither a relation nor a qualified one, but accord- 
ing to the wise men it is the partless (impartite) 
one, (24) 


= Comm.—In this passage the author tries to 
prove the non-relational character of the. great 
saying. He quotes .a..verse from. paficadasi (vide 
vii, 75) which says that neither, a relation nor a 
.qualifiad one (visista) is the import. of the great 
saying, as any of these two mutilates the impartite 
character of the Mahüvakya. Now it is to be borne 
in, mind that the. Brahman, .signified by the 
„great saying, being partless by. nature cannot. be 
„expressed by a relational statement, as the rela- 
tional statement is fraught with internal difference. 
„Relation, which, pre-supposes. difference, cannot 
differences. This is based; op. the logic of the 
parity of knowledge and. reality. A relational 
way of thought.cannot express the: Reality as. it is 
upheld.by Bradley. But;it differs. from the .Brad- 
_leyan position in .this,.that, according td. vedanta 
_a thing, which is fraught with internal differences, 
can only .be expressed; by.,2 relational way of 
thought, but the, Brahman cannot, be expressed 
by relational way of .knowledge; as itis free from 
differences. .So, according to Advaita vedanta, 
the relational mode of thinking is, adequate if. it. is 
applied,only to the. world of differences, but. it 
cannot be applied to that. which. is free from all 
the differences. The doctrine of appearance (of 
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Advaita vedanta is more realistic in ‘character, 
which does not say that our Teldtiónal thought 
falsifies Reality, but only opines that it "cannot be 
applied to Reality, as ‘Reality transcénds ‘all ‘the 
relations. It is'note-worthy to remember that 
avidya, which is the cause of the world'of differen- 
ces, is nota “subjective category according ‘to 
‘Advaita vedanta. Unlike the ‘categories “of Kant, 
avidyd is not a subjective category, Which obscures 
the reality, but it has also objective validity, which 
is vouchsafed by the vedantic doctrine ‘of ‘error 
viz. anirvacaniya khyati. So the’comparison'of the 
vedantic doctrine’of appearance With the ‘kantian 
phenomenalism is far from being 'tenable, * 

The author says that the import of the great 
"sayiüg cáunot be ascertained in “the ‘manner we 
‘assert the meaning of the relational statements 
say *the'lotus i$ blue. He Says’ that each of the 
“ewo terms "lotus! “and “blue” Becomes’ the qualifier 
Of the other’ as their rélatión “is “not” contradicted 
“by any” Other’ Praiidna. For this reason we “can 
‘take this relation’ or the qualified whole ‘consisting 
‘both the relation and ‘the’ two ‘relata,” to: be" the 
"meaning of this statément. Butin the great “saying 
the meaning of the terms ‘‘that’ ` and “thou” being 
_ contradictory no reldtionrcan be taken as the 
import of this’statement. Fhis'is the “explanation, 
given by the writer'as to Why-relation " should:-not 
be taken a$ the meaning’ of thisstatement. “Butin 


of vedanta’. 2 
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fact, Brahman being free from all the differences 
cannot be expressed in a relational way. 

Rāmatīrtha, the writer of the commentary 
‘V’ gives a better argument to defend the impart- 
tite character of this statement. He says that 
between the meaning of these two terms, the 
relations of substance and actribute, cause and 
effect, part and whole, action and its agent, and 
the relation of universal and particular are not 
possible, as the Brahman, signified by them is free 
from all the, attributes, It is remarkable to 
remember the saying of citsukha that ‘akhandar- 
thata’ (having impertite meaning) of a statement 
means ‘being capable of producing non-relational 
knowledge.’ * (24) 


मूलमू--अत्र गङ्गयां घोषः प्रतिवसतीति वाक्यवजहलछक्षणापि न 
सङ्गच्छते । तत्र तु गज्जाधोबयोराधाराधेयभावलक्षणस्प वाक्या थेस्याशेषतो 
विरुद्वत्वाद्वाक्या थ मशेषतः परित्यज्य ततसम्बन्धितीरलक्षणाया युक्तत्वाजहलक्षजा 
सङ्गच्छते । अन्न तु परोक्षापरोक्षचेतन्येकत्वलक्षणस्य वाक्यार्थस्य भागमात्रे 
विरोघाद्मागान्तरमपि परित्यज्यान्यलक्षणाया अयुक्तत्वाजहलक्षणा न सङ्गच्छते । 
न च गङ्गापद' स्वार्थपरित्यागेन तीरपदार्थ यथा लक्षयति तथा तत्‌पद' त्वम्पद' 
वा स्वार्थपरित्यागेन; त्वम्पदाथ ततूपदाय वा लक्षयत्वतः कुतो जहलक्षणा न 
सङ्गच्छत इति area |. तत्र तीरपदाश्रवणेन तदर्थाप्रतीतो लक्षणया ततप्रतीत्य- 
ेक्षाग्रामपि तत्त्व पदयोः क्षूयमाणत्वेन तदर्थप्रतोतो लक्षणया पुनरन्यतरपदेनाभ्य- 
तरपदार्थप्रतीत्यपेक्षाभावात्‌ । (२५) 

व्यारूयर7--मागलक्षणां प्रतिष्ठापयितु लक्षणान्तर निरस्यति 
अत्रेति । गङ्गायां धोष इति वाक्ये वाक्याथस्याशेषतो विरुद्वत्वादन्वयानुपपत्ते- 

.अहतस्वार्थया ger तदंसम्बन्धितीरे लक्षणा ।' प्रकृते वाक्ये तु वाक्यार्थस्य 
भागान्तरे विरोधाजहछ्लक्षणा न सङ्गच्छते । आशङ्कते--न चेति | यथा गङ्गापद' 
स्वार्थ परित्यज्य तीर' लक्षयति तथा त्वंपद' स्वा्थपरित्यागेन ततपदार्थ लक्षयतु 
ततपद' च तयेव त्व'पदार्थं लक्षयतु जहत्स्वार्थया वृत्येनि शङ्कार्थः । परिहरति-- 

IGitsukhi, l, 9. - 


(७-0. Prof. Satya Vrat Shastri Collection. 


A 
Digitize 5 ASA nena and eGangotri I 2 l 


तीरपदस्थाभूयमाणत्वेन तदर्थाबोधाछक्षणाया आवश्यकत्वेऽपि तत्त्व पदयो' 


श्र यमाणत्वेन तदथबोधे सति जहत्स्वाथया स्वाथपरित्यागेनान्यपदा थप्रतीसपेक्षा 
नास्तीति तयोवंषम्यम्‌ । (२५) 


Trans.— Here ‘jahallaksan@ or the indication 
by total abandonment, as it is in the case ‘the 
hamlet of herdsmen is in the Ganges’ is not appro- 
priate. There the relation of location and located 
between Ganges and the hamlet of herdsmen being 
totally discrepant, the indication by total abandon- 
ment, in which ‘bank’ is indicated by giving up 
its total meaning, is tenable. But here, the meaning 
of identity betwen. direct consciousness and indirect 
consciousness being partially discrepant, the indi- 
cation by total abadonment, giving up the other 
portion of the meaning is not tenable. It is not 
even sound to say, as the word ‘Ganges’, giving 
up. its own meaning indicates the bank, so also 
the word ‘that’ or ‘thou’ giving up their own 
meaning should indicate: the things, signified by 
the words ‘thou’ and ‘that’ respectively, so "where 
is the untenability of the indication by total 
abandonment ? In that case there is the necessity 
of knowing by indication (indication by total 
abandonment) as the word ‘bank’ is not heard 
there for which its meaning is not understood, 
but in this case the words ‘that’ and ‘thou’ being 
heard (expressed) and their meaning being under- 
stood there is no necessity of ‘understanding one 
by the other through indication. (25) 


AMA भत्रःशोगो' धावतीति वावय रदजहछलक्षणापि न सम्भवति। 
तत्न.शोणगुणगमनलक्षणस्यः वाक्यार्थस्य. विरुद्त्वात्तदपरित्यागेन तदाश्रयाश्वा दि- 
लक्षणया तदूविरोधपरिहारसम्मवादबहंलक्षणा' सम्भवति । अत्र तु परोक्षःवादि- 
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'विशिष्टचेतन्येफत्वस्थ वावयार्थस्य विरुद्धत्वात्तदपरित्यागेन तत्सम्बन्धिनो यस्य 
कस्पचिदथस्य लक्षितत्वेषपि तदूविरोधवरिहारासम्मवादजहलछक्षणा न सम्भवत्येव । 
न ww aa त्वम्पद' वा स्वार्थ विरद्धांशपरित्यागेनांशान्तरसहित' त्वम्पदार्थं 
तत्पदार्थं HT लक्षयत्वतः कथः प्रकारेण भागलक्षणाङ्गीकरणमिति वाच्यस्‌ | 
एकेन पदेन स्वार्थांशपदार्थान्तरो भयलक्षणाया उसम्भवातपदान्तरेण तदर्थप्रतीतौ 
लक्षणया पुनस्तत्‌ प्रतोत्यपेक्षामावाच | (२६) i 


व्य7रुय7- अजहतस्वार्था व्युदस्यति--अत्र शोण इति । अत्र 
शोणगुणस्य धावनासंभवातदर्थापरित्यागेन तदाश्रपेष्वादौ लक्षणा । प्रकृते वाक्ये 
तु परोक्षत्वापरोक्षत्वयो विरो धात्तयोरेकत्र स हतत्व' नास्तीति हेतो रजहत्‌स्यार्थाप 
न संभवति | प्रक्ाराम्तरेणाजहतस्वार्था' निराकरोति--न चेति । aggafe 
तस्येव पदस्य युगपत्‌ स्वार्थाशपदार्थान्तरोमयलक्षणाया असंभवाद्‌ भागलक्षणाया 
आवश्यकता वत्त त इत्यथः । [२६] 

Trans. — Here, indication without abandon- 
ment, as it is in the case ‘The red is running’, is 
not also appropriate. There, indication without 
abandonment is possible, as the meaning of the 
sentence regarding the running of the quality 
redness is impossible, for which, without giving up 
its meaning and by taking something like horse, 
which is the substratum of such qualities, this 
contradiction can be eliminated. But here, the 
meaning of the sentence, the identity of the direct 
consciousness and indirect consciousness being 
self-discrepant and as the discrepancy cannot be 
eliminated even though we accept something 
related to them without abandoning their meaning, 
the indication without abandonment is not possible. 
Nor is it sound to say that the word ‘that’? or the 
word ‘thou’, discarding some parts of their meaning 
which is discrepant and with the other parts 
should indicate the import of the word ‘thou’ or 
‘that’ respectively. So what is the necessity in 
accepting the partial indication ? The same word: 
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cannot indicate both the portions of its meaning 
and that of other. Moreover, if the meaning of 
a certain word is signified by a different word 


there is no necessity of understanding the same 
by indication (26) 


लमू ~ RAAT 'सोध्य' देवदत्तः इति वाक्यं तदर्थो वा 
तत्‌कालेततक्रारुल्कणस्य वावयार्थरयांशे विरोधाद्‌ विरुद्धततकालेतत्कालबिशि्- 
त्वांशं परित्यज्याविरुद देवदत्तांशमात्र' लक्षपति तथा 'तत्वमसी?ति anus 
तदर्थो दा परोक्षत्वापरोक्षत्वादिविशिष्देतन्येकत्वलक्षणस्य वाक्यार्थस्यांशे” 
विरोधाद्‌ विरुद्धपरोक्षत्वापरोक्षत्वादिविशिष्टत्वांश' परित्यज्या दिरुद्वमल्aणडचेतन्य- 
ara’ लक्षयतीति | (२७) 


व्य7रूय7 —भागलक्षगा ङ्गीकरणेनोपसंहरति-- तस्मादूयथेति। etsi 
देवदत्त इति वाक्य' विरुद्वदतकालेतत्कालांशद्वय' परिसाज्या विरुद्वदेवत्तपिण्डमात्र 
लक्षयति । यद्यपि पदधर्मो लक्षणा तथापि पदार्थद्वारा वाक्ये तदर्थे वा लक्षंणो- 
पचारात्‌ । Sed योञ्यति-तथा तत्त्वमसीत्यादि। faik- 


त्यागेना विरुद्धचेतन्यमा त्रबो धनादखण्डाथ ताप्रतिपादनाथ भागलक्षणाङ्गीकरणमिति 
सावः | (२७) 


Trans —Therefore, as the sentence ‘that is 
this Devadatta’ or its meaning, giving up its discre- 
pant portions of being related to the past and the 
present, because there is only partial discrepancy 
jn the meaning of the sentence, viz. Devedatta as 
related to the past and present, indicates only 
Devadatta, which isthe indisputable portion ; so 
alo the sentence ‘that thou art’ or its meaning, 
giving up its discrepant portions, directness and 
indirectness, as there is only partial discrepancy in 
the meaning of the sentence, that is the identity 
of the direct consciousness and the indirect consci- 
ousness, indicates the indisputable partless consci- 

' ousness. (27) 
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Comm.—Here the author describes the vari- 
ous indications with a view to showing the appli- 
cability of ‘partial indication’ to the present case. 

ageant—Jahallaksana is a sort of indication 
in which the primary meaning of the sentence 
being discrepant is totally abandoned. So, this is 
known as the indication with total abandonment 
In the sentence ‘the village of the herds men is on 
the Ganges’ the primary meaning of the sentence 
being discrepant, it indicates the bank. Here the 
sense of the word ‘Ganges’ is totally abandoned 

agan — This isa kind of indication where 
the primary sense being discrepant by itself, some 
other word is added to it without eliminating its 
primary meaning. In the sentence ‘the Sona (red- 
ness) is running’, the primary sense being discre- 
pant it signifies some animal like horse, whose 
quality is redness, It is noteworthy that the word 
‘Sona’ in Sanskrit is both a noun and an adjective. 
As a noun it means the quality ‘redness’ and as an 
adjective it signifies something which is ‘red’. 
Primarily it signifies the quality and secondarily 
with the indicative meaning (Laksyartha) it only 
signifies something which is red 

भागलक्षणा-- This indication operates where the 
primary meaning is partly abandoned and partly 
retained. In the case of the great saying ‘that 
thou art’ jahallaksana cannot operate as here no 
sense is completely eliminated, but only partly 
abandoned. So also ajahallaksana is not applicable, 
as in this, some other word is added to give a 
tenable meaning without abandoning its primary 
sense. But here no word, being added, can give an 
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appropriate meaning. So bhagalaksana is accepted 
here, as it is in the case of the sentence ‘that is 
this Devadatta’. In the case of this great saying, 
the discrepant portions, directness and indirectness, 
of the meaning of these two terms are eliminated 
and the indisputable portion viz.the sense of the 
pure consciousness is retained. Some vedantins 
do not accept at all indication, as according to 
them, this meaning can also be expressed in the 
primary sense according to them, as the writer of 
vedanta paribhasa says, the acceptance of indica- 
tion is only a tentative one. ? (25, 26, 27) 

¢ 

AMA MUS ब्रह्मास्मी“त्यनुमववाक्यार्थो वष्यते । एव- 
माचार्येणाध्यारोपापवादपुरस्सर' तत्वंपदार्थों शोधयित्वा वाक्येनाखष्डार्थेऽव- 
बो छितेऽधिका रिणोऽहं निदशुद्रबुदमुक्तसत्यस्वमावपरमानन्दानन्ताद्वय' ब्रह्मास्मी- 
व्यक्षण्डाका राकारिता चित्तवृत्तिर्देति | सा ठु चित्रतिबिम्बसहिता स्ती 
प्रयगभित्नमज्ञात' पर' ब्रह्म विषयीकृत्य तद्गताज्ञानमेव बाधते | तदा पटकारण- 
तन्तुदाहे परदा हवदखिलक्ारणेऽज्ञाने बाधिते सति तदकार्यस्याखिलस्य बा घितत्वा- 
arag ताखण्डाकाराकारिता चित्तवृत्तिरपि बाधिता भवति । तत्र प्रतिबिम्बितं 
चैतन्यमपि यथा दीपप्रभा दिळप्रमावसासनासमर्था सती तयाभिमूता भवति तथा 
स्वयंप्रकाशमानप्रयग भिन्नपरव्रह्मावभा सना नह तया तेनाभिमृत' सत स्वोपाधिभूता- 
रण्डचित्तवृत्ते बा धितत्वादूदर्पणाभावे मुखप्रतिबिम्बस्य मुखमात्रत्ववत anfa- 
'परब्रह्ममात्र' भवति | (२८) 

SUT रूया[--3पदेशवाक्पमवलम्ब्य जीवन्नह्मणोरेक्य- निरूप्येदानी मनु- 
मववाक्यमा Pret तदर्थे प्रतिपादयति, तदर्थऽनुमवस्य परमप्रमाणत्वादनुभवाव- 
सानत्वाद्‌ व्रह्मविद्याया:--अथेति | अहं ब्रह्मास्मीति शुतिवाकयेन ब्रह्मविदामधु- 
मव: प्रदर्शित: | आचार्येण महावाक्या थेऽवबो घितेऽधिका रिण एव ब्रह्मात्मै- 
क्यानुभूतिमेवति नान्यस्येति कथयति--एवमिति । वृत्त जडत्वात्‌ mu तस्पा- 
esee tiem PSI RO 


l—Vedānta Paribhasa, Chap. 4. ‘acaryanam 
laksanoktih abhyupagar.avadena bodhy@’. 
2 - Brhadaranyaka up, I. 4. l0. 
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चित्तवृत्तिरज्ञान' Rafia Jad: । Ysa जडच्त्तवृत्तिभाष्यत्वा- 
भावात्‌ प्रत्मगशिश्नध्याज्ञानविशिष्टस्थेव ब्रह्मणस्तत्वमिति बोध्यम्‌ । अन्तःकरण- 
वृत्तिरंज्ञानमेव बाधते न तु ब्रह्मापि प्रकाशयतीति प्रतिपादयन्नाह तदूगता- 
ज्ञानमेवेलि । ब्रह्मणः स्वयप्रकाशस्वात्‌ प्रकाइकान्तरानम्युपगमात्‌। अज्ञाने 
atai तदूबाधकचित्तवृत्तेरवाधान्मोहेऽपि fuegu: सत्त्वोदद्वे तवादानुप- 
पत्तिरिति श्झांव्युदस्थति-- पटक्रारणदन्हुदाह्‌ इति i वृत्तिप्रतिब्रिस्थितचेतन्यस्या चि 
, चेतम्यमात्रत्देनावस्थानः दशयति-- तत्र ति। (२८) 
9 Trans.—Now the meaning of the statement 
‘J am Brahman’ which is the expression of experi- 
ence is being explained. Thus, after clarifying 
the meaning of ‘that’ and ‘thou’ with the methods 
| of superimposition and negation, when the impar- 
- tite meaning is imparted by the preceptor with 
the help of the sentence (the vedic statement), 
there arises the mental modification in the quali- 
fied, taking the form of the partless one—'] am 
the Brahman,’ which is by nature eternal, pure, 
intelligent, free, real and the supreme bliss; which 
is infinite and ‘without a second. That (mental 
modification, combined — with the reflection of 
consciousness and having made the unknown 
supreme Brahman its object, which is ‘not distinct 
from the inner self, destroys the ignorance, 
pertaining to it. At that time ignorance, which 
is the cause of all, being sublated with all, which 
are its effects, the mental modification, taking the 
shape of the partless one, which is included in 
them is also sublated, as the cloth is burnt when 
its cause the threads are burnt. The conscious- 
ness as reflected in it, unable to illuminate the 
self-luminous Brahman, which is not different 
from the inner self, but being overcome by it, 
becomes one with the Brahman, which is not 
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different from the inner self, as the flame of the 
lamp, being unable to illuminate, is overcome by’ 
the rays of the sun and as in the absence of mirror 


the reflection of the face becomes one with the 
face, because its conditioning adjunt, the mental 


modification taking the form of the partless one, 
is sublated. (28) - 

Comm The author here explains the meaning 
of the judgement, ‘I am the Brahman’, which is 
the expression of the realization of the identity 
between the individual consciousness and the 
cosmic consciousness. So?itis known as anubhava 
yakya. The modification of the internal organ, 
taking the form of the partless one, making the 
Brahman, which is not different from the inner 
self, its object, destroys the nescience pertaining 
to it. It may be asked, how can the internal organ, 
which is itself material by nature, grasp the self- 


luminous consciousness ? ‘S’ says that the modi- 
fication of the internal organ only grasps the 


Brahman that is obscured by nescience and not 
different from the inner self (pratyagabhinna), 
but does not grasp the pure Brahman. Thls is 
suggested by the text when it says that this modi- 


fication grasps the supreme ‘Brahman that is 
unknown or obscured by nescience (ajriatam par m 


brahma). After destroying the nescience obscuring 
the Brahman, the modification, which isthe effect 
of the nescience, is also destroyed. If the modi- 


‘fication is not destroyed then non-dualism cannot 


be established even after the destruction of 
nescience, Sadananda says that the modification 
of the internal organ being an effect of the 
nescience cannot remain after the sublation of it. 
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Not only in the case of the Mahavakya 
‘Tattvamasi’, but also in ascertaining the meaning 
of this anubhava vakya indication (laksanà) is to be 
employed. In this statement ‘I am the Brahman,’ 
the term ‘I’ stands for the individual self, which 
is the combination of the witness (sáksin) and the 
internal organ. Vidyaranya says that one portion 
of the individual ( Jiva) that is the internal organ, 
forming the limiting adjunct ( upadhi , is dropped 
through partial indication (bhagalaksana) and the 
witness is only understood * So this experiential 
statement, alike the great saying, signifies the 
‘identity between the individual self and the 
cosmic consciousness. (28) 

AMA च सति 'मनसेवानुदरव्यं?' 'यन्मनसा स AGH” 
इत्यनयोः श्रु्योरविरोध वृत्तिव्याप्यत्वाङ्गीकारेण फलव्याप्यत्व प्रतिषेधप्रतिपा द- 
नात्‌ | तबुक्ततू--- 

“फलव्याप्यत्वमेवास्य शाखकृद्‌भिनिवारितम्‌ | 

ब्रह्मण्यज्ञाननाशाय वृत्तिव्या सिरपेक्षिता ॥' 

'स्वय' प्रक्राशमानत्वान्नाभास उपयुज्यते' ॥ इति ॥ 
जडपदार्थाकाराकारितचित्तवृत्ते दिंशेषोऽस्ति । तथाहि--अय' ६्ट इति घटा- 
काराकारितचित्तबृत्तिरज्ञात' घट' विषयीकृत्य तदूगताज्ञाननिरसनपुरस्सर' 
स्वगतचिदाभासेन जड' घटमपि मासयति । तदुक्तम्‌ —^ 

'बुद्धिततस्थचिदामासो द्वावेतौ व्याप्नुतो Heu | 

तत्रोज्ञान' धिया नश्येदाभासेन घटः स्फुरेत्‌’ इति ॥ 
यथा दीपप्रमामण्डलमन्धका रगत घटपटादिक' विषयीकृत्य तद्‌गतान्धकारनिर-- 
सनपुरस्सर' स्वप्रभया तदपि भासयतीति । (२९) 


]—Paficadasi, 7. 88-89. 

9 —Brhadaranyaka up, 4, 4, ]9. 
3— Kena up, |, 5. 
4—Paficadasi, 7, 90-92. 

5— Paficadasi, 7, 9]. 
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ठ्य7रुट!7--अक्षण्डार्थाकाराकारिता चित्तवृत्तिस्तद्गताज्ञानमेव बाधते 
ag ब्रह्मापि प्रकाशयतीति विवृवण्न्‌, 'मनसेवानुद्रषटव्यस्‌’, “यन्मनसा न मनुते’ 
इति बेदवाक्ययो-विरोध' परिहरति--एवं चेति | ब्रह्मणो बुद्धिवेद्यत्वं sfa- 
पादयन्त्या Bat तस्य वृत्तिव्याप्यत्वमेवोच्यते, तस्या बुद्धिवेद्यत्वं प्रतिषेधयन्त्या 
gat फलव्याष्यत्वमेव 'निषिध्यते aata कोऽपि विरोध इति भावः 
acta तदथ द्रद्यति--फलव्याप्पत्वमिति । फलव्याप्यत्वनिषेधे कारण- 
माह--स्वयंप्रकाशमानत्वादिति | प्रमाणबला्ित्तवत्त विषयप्याप्यत्दमेव . afa- 
व्याप्यत्वम्‌ । विषधाकाराकारितान्तःकरणव॒त्वच्छिन्नच्िदशकृतप्राकट याश्रयत्वमेव 
लब्याप्यत्वमिति रामतीर्थाः | प्राकटय' चात्र चिदाभासकृतविषयनिष्टातिशयः | 

तत्रान्तःकरणवृत्या ब्रह्मविषयकाज्ञान विनश्यति, ततस्तद्‌विष्ये वृत्तिव्याप्यत्व 
स्वोक्रिते । अज्ञाने विनष्टे सति ब्रह्मणः स्वय प्रकाशमानत्वात्ततृप्रकाशनाय 
चिदामासस्यानुपयो गित्वात्‌ फलव्याप्यत्वं तत्र न स्वीक्रियते। नृसिंहाश्रमारतु 
फलचेतन्यमित्यावरणमङ्गानन्तर' स्वयंप्रकाशमान' चतन्य्मेवेति वदन्ति। तेषां 

मते तस्मिन फलचेतन्ये चित्तवृत्तिन व्याप्नोत्यावरणभङ्गस्य प्रागेव जातत्वात्‌ । 


फलव्याप्यत्ववृत्तिव्यात्यत्वद्टय' स्पष्टतया प्रदशयितु' जडाकाराकारितचित्त 

वत्तित्रह्माकाराका रितचित्तवृत्त्योश्व वेषम्य प्रकट्यन्नाह--जडपदार्थाकाराकारि- 
तेति । अयमर्थः | घटा दिज्ञानजननस्थले तावदन्तःकरण' घटाद्याकारेण परिणमति । 
सेयं घटाकारेण परिणतान्त करणवत्तिघेटगताज्ञान निरस्य स्वगतचिदामासेन 
we भासयति । तत्र घटादीनां aaa एवाध्यस्ततघा घटादिविषयावच्छ्च- 
चेतन्यसत्तेव घटादिसत्ता | एकस्येव चतन्यस्य सव गतत्वेन प्रमा तृचतन्यविषया- 
यच्छिन्नचेतन्ययोश्रा भेदः | तत्रान्तःकरणवृत्त्या घटादिविषयकेऽज्ञाने विनष्ट afa 
अन्त:करणावच्छिसचेतन्यस्येव प्रमातृत्वात्‌ घटा दिसत्ताप्रमातुसत्तयोश्च कत्वं नायते | 
तस्मात्‌ प्रत्यक्षत्वमेव प्रमात्रभिन्नत्व' प्रमातृसत्तातिरिक्तसत्ताकत्वाझाव इत्युक्तम्‌ | 
घटादीनां जडप्वात्तेषां वृत्तिप्रतिबिम्बितचेतन्यमास्यत्वमभ्युपगम्यते, आत्मनस्तु 
स्वयंज्यो तिष्ट वात्‌ प्रकाशकान्तरा भ्युपगमेऽनवस्थापत्तश्च न चिदाभासापेक्षास्ति। 
qaad प्रमाणयति बुद्वितत्स्यचिदाभासाविति | इष्टान्तमाह--- 

थेति । ननु शब्दरय कथमपरोक्षज्ञानजनकत्व मिति चेत्‌ | उच्यते, वस्तुनः परोक्ष- 
त्वापरोक्षत्वे सरव येव न करणनिबन्धने परन्तु तदूयोग्यतवनिबन्धन एव | ततो 
'दशसस्त्वमसी ' तिवत्‌ सन्निकष्टविषयस्थलेऽपरोक्षत्वस्वीकारे त काचिद्वातिरिति 


ie: QM (२९) 
l—See the introduction, PP 23-26 
9. See Vedanta Paribbasa, Chap. l. 


, 
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Trans.— It being so; there is no contradiction 
between the two Srutis ‘By the manas alone this 
is to be seen' and "what cannot be thought by the 
manas’, as the pervasion by Vrtti (modifications) 
is admitted, where as the pervasion by Phala is 
denied. It is stated. ts pervasion by Phala is ° 
cnly denied by the exponents of the scriptures 
but the pervasion by Vrtti (modification), in rela- 
tion to the Brahman, is necessary for the destruc- 
tion of ignorance. Also : ‘It being self-luminous 
there is no necessity of the reflection’ The mental 
modification, taking the shape of insentient objects 
has got some distinction. Thus, the mental modi- 
fication, taking the shape of the pot, expressed as 
‘This is pov, making the pot its object, having 
destroyed ignorance pertaining to it, also illumi- 
nates the insentient pot with the help of the reflec- 
tion of the consciousness in it It is stated : ‘Both 
the internal organ and the reflection ‘of conscious- 
ness in it prevade: the pot, where the ignorance 
is dispelled by the internal organ and the pot 
manifests through the reflection’, as the rays of 
the lamp, grasping the pot, the cloth etc, concealed 
by darkness, dispelling darkness of them at first, 
illuminate them also by their light. (29) 


Comm.—In this passage Sadananda tries to 
explain the vedantic process of perception. Accord- 
ing to the school of Nyaya, ‘perception happens 
through a process of contacts. Firstly, there is 
- contact between the object and the sense, then 
there is the contact of the sense with the mind by 
which knowledge of the respective object arises in 
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the self (átman*, This explaination of the process 
of perception is based on their trealistic pluralism, 
according to which the different. souls are .alto- 
gether different from the various objects To 
bring them into a relation ‘various contacts are 
necessarv. But, according to Advaita vedanta,- 
the self, which is one with the Brahman and of 
the nature of consciousness, being all pervasive, 
forms the ground of the manifold phenomena. 
So, there is no ultimate diffrence’ between. the 
objects and the self, which perceives them The: 
difference is only created by avidya, which is 
destroyed when the proper knowledge is achieved. 
So, knowing in tbe vedantic sense only means 
destruction of the concealment of avid a. Percep- 
tion happens when avidyd, which differentiates 


the subject (pramata) and the object (prameya) 
is suspended and the unity of them is achieved. 


For this vedanta Paribhasa says, ‘The perceptuality 
of the objects like jar etc. consists in their not 
being different from the subject. (7 The modifica- 
tion or psychosis of the internal organ is necessary, 
according to one school of vedànta, to bring them 
into a relation. According to another school, it is 
for the destruction of the concealment, ? However, 
the aim of these two views is the same, though | it 
is expressed in two different ways: . - 
The writer shows the difference between 

phalavyapyatva and WHMIS and vrttivyapyatva and justifies the 
]—Vedanta. Paribhasa, P. 20. 
2. Vedànta Paribhasa, PP. 40-44 

- Also see Advaita siddhi, Pratikarmavyavastha 

Chap. 
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necessity of only the latter in the field of the 
knowledge regarding the self. He says that the two 
paradoxical vedic statements, of which one denies 
the capability of the mind in perceiving the seif 
and the other asserts it, have no real discrepancy, 
as they signify two different meanings viz-Phala- 
vyapyatva and Vrttivyapyatya. The vedic statement, 
which denies the capability of mind, only denies 
phalavyapyatva and that which asserts it only 
asserts vrttvivyapyatva. 
बत्तिव्याप्यत्वम्‌— This word literally means ‘Perva- 
sion by the vrtti or modification of the internal 
organ’. At the time of perception, | firstly the 
internal organ assumes the shape of the object by 
which the concealment of avidya, which obscures 
the object, is destroyed. For instance, when the 
pot is known, the internal organ assumes the shape 
of the pot, by which the concealment is destroyed. 
This is known as the modification of the internal 
organ. When the text says that the . nescience 
pertaining to the pot (tadgatajfiana) is destroyed 
by the modification, it does not mean that ajñäna, 
which -rests in the pot is destroyed. Strictly 
speaking ajnana cannot rest inthe pot, as it only 
rests in the consciousness. It is both the locus and 
the visaya of nescience. When the consciousness 
-is concealed, the objects are termed to be concealed 


secondarily. 


. aaa — This word means ‘pervasion by 
the phala. The word ‘phala’ means, according to 
*V' the consciousness that is limited by the modi- 
fication of the internal organ, which has assumed 
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the shape of the external object. Thus phalavya- 
pyatva, according to this, means 'being the locus of 
the manifestness (prakatya), caused by the portion 
of consciousness that is limited by the modification 
of the internal organ’.  Paricadasi uses the word 
‘reflection of the consciousness’ (cidabhasa) to 
signify this. 2, The pot being. unconscious cannot 
manifest by itself even after the destruction of 
the concealment, for which the reflection of cons- 
ciousness is necessary for its manfifestation. This 
pervasion by the reflection of consciousness. or the 
consciousness, limited by the modification or 
psychosis is known as ‘pervasion by the phala’, 
through which the object manifests. When the 
concealment of the pot is destroyed by the modi- 


fication, it is revealed by the reflection of conscious- 
ness. 


In the case of the material objects both of 
them is necessary, butin the case of the self, the 
second, pervasion by the reflection of the conscious- 
ness, is not necessary, as the self being itself self- 


luminous, there is no necessity of the reflection 
for its manifestation. 


This sense is differently ‘expressed by ‘S’ as 
it interprets the word ‘phala’ in a different manner. 
‘S’ says that phala means the self-luminous cons- 
ciousness after the destruction of concealment. ? 
The modification of the internal organ does not 
pervade this phalacaitanya or the consciousness 


after the destruction of concealment, as previously 


I—Vidvanmanoraüjani, P. 27.. 
2—Paficadasi, 7. 9]. 


* 8— Subodhini, P. 4. 
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its concealment has been destroyed. However, the 
result is the same. Both the commentators admit 
that there is no necessity of other illumination 
for the manifestation of the self as it is self- 


luminous. ; ES 
So, the vedic statement, which says that this 


ütman is to be seen through the mind, means that 
the modification of the internalorgan is necessary 
to destroy the nescience, concealing the self. The 
other vedic statement, which says that the self 
cannot be known through the mind, only means 
that the reflection of consciousness on the internal 
organ or the cousciousness limited by the modifica- 
tion of it, which is ordinarily needed for the 


revelation of other objects, cannot reveal the self 
as the self is revelation itself... The writer gives 


the example of the flame of the candle, overcome 
by the rays of the sun, in order to. prove that. the 
reflection of consciousness cannot reveal the self- 
luminous consciousness, but is overcome by it. 

It is not also correct to say that nescience 
cannot rest in consciousness, it being the remover 


of it, and there is no necessity of the modification 
to remove it. There is no opposition between 


the pure consciousness, which is of the essence of 
knowledge and nescience, as it is indifferent to 
nescience, but the vritijüama or the modification, 
inspired by consciousness or with the reflection of 
consciousness only destroys avidyd, as it is rightly 
upheld by the writer of Vivarana. On the -other 
hand, the witness, which is of the essence of 
consciousness proves the existence of .avidya. For 
this reason witness-perception (saksi pratyaksa) 
is taken as a proof in the existence of ajnana. (29) 
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Jaa- एवंभूतस्वस्वर्पचेतन्पसाक्षातकारपयेन्त' धवणमनननिदिध्या- 
सनसमाध्यतुष्टानस्यापेक्षितत्वात्त $पि प्रदर्यन्ते । भ्रवणं नाम षड्विधलिङ्ग रशेषः 
वेदान्तानामहितीये वस्तुति तातपर्यावधारणम्‌ । लिङ्गानि तुपक्रमोपस हारा- 
स्वालापुर्व ताफछाथ वादोपपत्त्यास्थानि । तत्र प्रकरणप्रतिपाद्यस्याथस्य तदाद्यन्तयो- 
रुपादानधुपक्रमोपसंहारौ । यथा छान्दोग्ये षष्टाध्यापे प्रकरणप्रतिपाद्यस्या्वितीय- 
वस्तुन .'एकमेवा द्वितीयस्‌’! इत्यादौ 'ऐतदात्यमिद' aaa? इत्पन्ते च 
प्रतिपादनम्‌ । प्रकरणप्रतिपाद्यस्य वस्तुनस्तन्मध्ये पौनःपुन्येन प्रतिपादनमभ्यासः | 
यथा तत्रबाहितीयवस्तुनि मध्ये तत्त्वमसीति नवकृत्व: प्रतिपादनम्‌ । प्रकरण- 
प्रतिपाद्यश्या द्विती यवस्तुनः प्रमा णाम्तरा विषयीकरणमपूर्वता । यथा तत्रे वाहितीय- 
वस्तुनो मानान्तराविषयीकरणस्‌ । फल तु प्रकरणप्रतिपा द्यरयात्मज्ञानस्य तदनु- 
Ba वा RUD तत्र श्ुयसाण प्रयोजनम्‌ | यथा तत्र “आचायेवानू पुरुषो वेद तस्य 
तावदेव चिर यावन्न विमोच्येष्य संपत्स्य'3 इऱयद्वितीयवस्तुज्ञानस्य ततप्राप्तिः 
प्रयोजन' थू यते | प्रकरणप्रतिपाद्यस्य तन्न तत्र प्रशंसनमर्थवादः | यथा तत्रे व Wd 
तमादेशमप्राक्ष्यो घेनाभूत' भ्त भवत्यमत' मतमब्ज्नात' विज्ञातम्‌" इत्यद्वितींय- 
वस्तुप्रशंसनस््‌ | घ्रकरणप्रतिपाद्याथसाधने तत्र तत्र श्र्यमाणा युक्तिरुपपत्तिः | 
तथा तत्र 'यथा सोग्येकेन मृत्‌पिप्डेन सब मुण्मय' विज्ञात स्याद्‌ वाचारम्मणं 
विकारों नामधेय' मृत्तिकेत्येव snp? इत्यादावहितीयवस्तुसाधने विकारस्य 
बाचारम्मणमात्र वे युक्तिः श्रूयते । मनन तु श्रुतस्याद्वितीयवस्तुनो वेदान्तानुगुण- 
युक्तिरनवरतम्नुचिन्तनस्‌ । दजा ती यदेहा दिप्रद यर हिता द्विती यवस्तुसजातीय- 
प्रसयप्रवाहो निदिध्यासनम्‌ । समाधिहिंविधः सविकल्पको ' निर्विकल्पकश्च ति | 
तत्र सविकल्पको नाभ ज्ञातुजञाना दिविकल्पल्यानपेक्षया दवितीयवस्तुनि तदाकारा- 
कारिकारिताया Aaga रवस्थानम्‌। तदा मृण्मयगजा दिभानेऽपि मृदूभानवद्‌- 
द तभानेऽप्यदवेत वस्तु भासते । तदुक्तम्‌ - ° | : 

“हशिस्वरूप' गगनोपम पर 
सकृद्‌विभात' त्वजमेकमक्षरम्‌ | 
अलेपक wand aaga 

तदेव alg सततं विमुक्तप्रोम्‌॥ इति | 


l- Chàndogya up, 6, 2; l. 
9— Chandogya up, 6, 8, 7 
3—Chandogya up, 5, l4. 25 
4—Chāndogya up, 6, l, 3. 
5 — Chandogy2 up, 6, 

6— Upadesasahasri, I0, !. 


3 . 
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निर्विकल्पकरतु ज्ञातृज्ञानादिविकल्पलयापेक्षया द्वितीयवस्तुनि तदाकाराकारिताया- 


श्रितवृत्ते रंतितरामेकीभावेनावस्थानम्‌ | तदा तु जलाकाराकारितलदणानवभासेत 
जलमात्रावमासवदहितीयवस्त्वाकाराका रितचित्तवृत्यनवभ सेना द्विती यवरतुमात्रमच 


भ सते । ततश्चास्य सुपु श्रासेइशङ्का न भरति । उमतत्र वृत्प्रमाने समानेऽपि 
तत्‌सद्भावासदूमावमात्रेणातयोर्मेदोपपत्त: | [३०] 
व्यारूय7--एवमुक्तत्रह्मात्मैवयसाक्षातकारपधन्त' साधनमूतश्रवणमन- 
नादीनामवश्यानुष्ठेयत्वात्त षां लक्षणानि यथाक्रम प्रदशयति- एवं भूतेति । 
श्रवणस्य लक्षणमाह aT नामेति | उपक्रमो पस हारादिषड faufeg रखिल- 
वेदान्तानामद्वितीये परब्रह्मणि तात्पयनिश्चयः श्रवणम्‌ । श्रवणादीनामावश्यकत्वे 
श्रृज्िः--'आत्मा वारे द्रष्टव्यः? । लिङ्गानि दशयति--छिङ्गानीति। तथा 
चोक्तम्‌? 
उपक्रमोपस हारावभ्यासोऽपुदता फलम्‌ । 
अर्थवादोपपत्ती च fog तातपय निणय' ॥ इति 
उपक्रमोपस' हारौ तावद्दशयति--तत्रे ति । उदाहरति--यथेति। , अभ्यासस्य 
लक्षणमाह प्रकरणप्रतिपाद्यस्येति । यथा छान्दोग्ये 'ततसत्यः स आत्मा 
तत्त्वमसि श्वेतकेतो? इति नववार' वचनम्‌ | अपूवतालक्षणमाह--प्रकरणेति । 
q त्वौपनिषद' पुरुषं raf’? इत्यादिश्र्‌ तिवाक्यत्र qup उपतिषन्मात्रगम्यत्व- 
पू्कप्रमाणान्तरागोचरत्वप्रतिपादनमेवापूव ता | फललक्षणमाह- फल' त्विति | 
wa ह्यव मे भगवद्हशेम्य-स्तरति शोकमात्मविदिति? स वा एष एवं 
पश्यन्नेवं मन्वान एवं विजानन्नात्मरतिरॉत्मक्रीड आत्ममिथुन आत्मानन्दः स 
eme भवति तस्य सर्वेषु लोकेषु काभचांरो मवति? इत्या दिश्रतिवा व पेन्न हा- 
प्राप्तिलक्षण' फल' निर्दिष्टम्‌ | अर्थवादमाह--प्रशंसनमिति । उपपत्तिलक्षणमाह-- 
प्रकरणप्रतिपाद्याथसाधने श्रूयमाणेति । उदाहरति यथा सौम्येति | यथा 
घटादिकार्यं नामरूपादिमत्वेन यथार्थतो मृदो न भिन्नम्‌? एवं स सारस्यापि 
वागारब्धविकारत्व' यथार्थतस्तु ब्रह्मणो न भिन्नत्वम्‌ | मनतलइणमाह-_रनन' 
fafa । निदिध्यासनलक्षणमाह--बिजातीयेति । समाधिं विभजते ससाधि- 
]—Brhadaranyaka up, 2, 4, 5. 
2— Quoted in the Sarvadatsanasazigraha. 
4— Chàndogya up, 6, 8, 7. 
4—Brhadaranyaka up, 3, 9, 26. 
5— Ghàndogya up, 7, f, 3. 
6— Chandogya up, 7, 25, 2. 
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रिति । तिर्विक्ल्पकत विकऱ्पमेदात्‌तमा धिद्विविधः । ज्ञातृज्ञाना दित्रिपुटी लयान- 
पेक्षया द्वितीये ब्रह्मणि चित्तवृत्त रवस्थानम्‌ । तदवस्थायां द्वेतभानेऽपि तस्य 
नामर्पमात्रत्वप्रती तेस्तस्या धिष्ठानत्वेनाद्वे तमानमपि भवति | निर्विकल्पकावस्थायां 
ज्ञतृज्ञानज्ञेया दित्रिपुटी लयपूच कमन्त:करणदृतत र द्वितीये ब्रह्मण्यतितरामेकी भा वेनाव- 
स्थानं भवति | ननु चित्तवृत्तिमाने कथः भेदराहित्य्रतीतिनिविकल्पकदशायां- 
चेत कथयति तदेति । चित्तवृत्तिप्तदूभावेऽषि तस्या भानः न भवतीत्यर्थः | 
सुषुसित्तमाध्योभेंद' प्रदशयति- ततश्चारयेति | सुषुप्ती चित्तवृत्तेः सद्भावो नास्ति 
परंतु समाधौ तदस्तीति तयो विशेषः | वस्तुतस्तु सुषुसौ लेशमात्रपवेना ठिद्यासद्‌- 


भावोपपत्तः समाधौ न तदभावात्तयोमेंदः । मुक्तावप्यज्ञानसद्मावरा हित्येन तस्या 
भेद इति तत्र नातिब्यासिः । [३०] 


Trens.—As the practice of Sravama (study), 
manana (reflection), nididhyasana (contemplation) 
and samadhi (absorption) is necessary upto the 
realization of this consciousness, which is the 
very self, they are being explained. Sravana is the 
ascertainment, with the help of the six indicators, 
that the non-dual Brahman ls the purport all the 
vedün'as. The indicators are  upakrama and 
upasamhara abhyasa, apurvata, phala, arthavada and 
upapatti. Upakrama and ' Upasamhara mean the 
mention of the subject matter in the beginning 
and the end respectively. As in the chandogya 
upanisad in the sixth chapter the non-dual one, 
which is the purport of this subject, is mentioned 
in the beginning ‘One only without a second’ and 
in the end ‘All this is the essence of that’. Abhyasa 
is the repeated statement of the subject matter in 
the chapter. As there, statement "regarding the 
non-dual one is made, in course of the chapter; 
for nine times. Apüurvatü means the inability of - 
other pramanas to grasp the non-dual one that is 
the purport of the topic. Thus, there the non-dual 
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one is not made an object of other pramanas. Phala, 
which is heard there, is the necessity of the self 
knowledge, which is the subject matter, or of the 
practice of it. Thus it is stated there that the 
knowledge of this non-dual one is necessary for 
its attainment. ‘A man having a preceptor only 
knows this; so far as he is rot free there is dealy, 
but there after he attains this’. Arthavada is the 
frequent appreciation of the subject matter. Thus 
there the non-dual one is praised : ‘Didst thou ask 
for that instruction by which the unheard becomes 
heard the unthought becomes thought and the 
unknown becomes known? Upapatti is reasoning, 
which is adduced to prove the subject of the topic 
in various places As we hear there such argu- 
ments regarding the fact that transformations are 
only verbal in character, which is employed for 
the establishment of the non-dual one : ‘O, gentle 
one, as by the means of a lump of earth all that 
are made of earth are known, all the transforma- 
tions are only vetbal;the earth is only real. — 
Manana is the constant reflection upon the non- 
dual reality with the help of reasoning, subservient 
to the vedantas. Nidhyisana is the flow of know- 
ledge which is in Concordance with the non-dual 
reality and destitute of the discordant feelings 
of body and others. Samadhi is of two kinds 
viz-nirvikalpaka and savikalpaka, of them, 
savikalpaka is the resting of the modifica- 
tion of the. internal organ in the non-dual 
one; whose shape is determined by the shape 
of the latter, without the loss of distinction between 
knower, known etc. There the non-dual Reality 
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manifests, though there still persists the appearance 
of duality, as the knowledge of earth in the appea- 
rance of the earthen toy-elephant. It. is stated : 
‘J am that non-dual Reality, (which is of the 
essence of awareness, like the space, supreme, 
always shining, unborn, one, imperishable, untouch- 
ed, omnipresent and ever free’. Nirvikalpaka is the 
resting of the modification of the internal organ 
intensely in the non-dual Reality, with the loss 
of distinction between knower, known etc. At that 
time the non-dual Reality alone manifests without 
the manifestation of the mental modification, as 
water alone appears without the appearance 
of salt, which has been dissolved in water. So, 
doubt regarding its oneness with deep sleep does 
not arise. Though the modification is not perceived 
alike in the two states, still there is distinction 
owing to its existence and non-existence. (30) 


सूलमू-अस्याज़गनि यमनियमासनप्राणायामप्रत्याहारधारणाध्यान- 
सप्राधयः | तत्र 'अहिंसासत्यास्तेयब्रह्मचर्यापरिग्रहा यमाः?! | “शौचसन्तोषतप:- 
स्वाध्यायेश्‍वरप्रणिधोना नि नियमाः? । करचरणा दिसंस्थानविशेषलक्षणानि पद्म- 
स्वस्तिकादिन्यासनानि । रेचकपुरककुम्मकलक्षणा: प्राणनिग्रहोपायाः प्राणा- 
यामाः। इन्द्रियाणां स्वस्वविष्येभ्य: प्रत्याहरण' प्रत्याहार: । अद्वितीयवस्तुन्यन्त- 
रिन्त्रियधारण' धारणा | तत्राद्वितीयवस्तुति विच्छिद्य .विच्छिद्यान्तरिन्द्रियवृत्ति- 
प्रवाहो ध्यानम्‌ | समाधिस्तृक्तः सविकल्पक एव | (३१) 
गया रन्य 7 --निविक्ल्पकसमाध्युपका रकाण्यङ्गान्याह्‌- अस्थेति | 
थमादीन्यज्गानि . क्रमशो लक्षयति--तत्रे ति । रेचकपुरककुः्मकमेदेः प्राणायामस्य 
s विध्यस्‌ । शनेः शनेः सव्यापसव्यक्रमेण नासापुटास्यां प्राणवायोरन्तःप्रवेशन , 
तस्य निरोधः पुनव हिनिःसारण' -क्रमेण पुरककुम्मकरेचकनासभिः प्रसिद्वानि । 
घ्राणवायोश्चलतेन मनसोऽपि चलनान्मनो नितग्रहार्थ प्राणायामस्यादश्यकता वतत ते | 
2— Yogasütra, 2. 32. 
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ध्यानसमाध्योर्मेद' दर्श यितुमाह-_तत्रा दवितीयवस्तति विच्छिद्य ति | सदिकल्प- 
कस्याङ्गत्वं निवेकल्पकस्य afg दर्शयितुमाह--समा घिस्त्विति । (३१) 

Trans.—Its ancillaries are yama, niyama, 
pranayana, pratyahara, dharanda, dhyana and 
samadhi. Of them yama (rstraint) consists of non- 
violence, truthfulness, non-stealing, celibacy and 
non-receiving of gifts. The niyamas are cleanli- 
ness, contentment, penance, study and surrender 
to God, The asanas are various postures of limbs 
like hands and legs such as padma. svastika etc. 
Pranayamas are the methods of restraining the 
prana such as exhaling, inhaling and restraining 
(the breath). Pratyahara is the withdrawal of the 
senses from their respective objects. Dharana is the 
fixation of the internal organ or the non-dual 
Reality. Dhyana is the flow of the modificatory 
act of the internal organ towards the non-dual 
Reality with the occassional inturruptions. Samadhi 
is the above said Savikalpaka one. (3l) 


Comm.—In this passage the author is descri- 
bing the intellectual disciplines, which are required 
to realise the Brahman. They are Sravana (hearing 
the vedantic texts), manana (reasoning or reflection), 
nididhyasana (contemplation) and sa «adhi (absorp- 
tion). Samadhi is divided into two kinds viz- 
Savikalpaka (determinate) and nirvikalpaka (inde- 
terminate). Determinate absorption comes first, 
in which the difference between the knower, 
knowledge and knowable remains, though the 
mind is steadfastly fixed in the non-dual Brahman. 
But in the indeterminate absorption that difference 
subsides, It is necessary and significant to take 
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into account the difference between samādhi 
and svsupti. He says- that’ in Susupti the mental 
modifications do not at all exist, while in 
nirvikalpaka samadhi modification, which has 
taken the shape of the partless Brahman, 
exists, though it: is completely absorbed in the 
consciousness. The fact is that samādhi is the state 
of enlightenment, whereas the other is the state 
of concealment by avidya. Other factors like yama, 
niyama, Asana, pranayama etc. are taken to be the 
limbs of the indeterminate absorption, which are 
conducive to the practice of the latter, Thcse eight 
limbs of the indeterminate absorption are mention-, 
ed by Patafijali in his aphorisms as the eight con- 
stituents of Raja Yoga.* (30, 3! 
सूल ~ एवमस्या ङ्गिनो निविकह्पकस्य लयविसेपकषायरसास्वाद- 
लक्षणाश्रत्वारो fant: सम्भवन्ति। लयस्तावदलण्डवस्त्वनवलम्बनेन 'चित्तवृत्त - 
fast | अखण्डवस्त्वनवलम्बनेन चित्तवृत्ते रन्यावलम्वन' विशेपः । लयविक्षेपा- 
wrüsfü चित्तवृत्त रागादिवासनया स्तब्धीभावादलण्डवस्त्वनवलम्बन' कषायः | 
अलण्डवस्त्वनवलम्वनेनापि चित्तवृत्तेः सविकल्पकानन्दास्वादन' TATATA: | 
समाध्यारम्भसमये -सविकल्पकानन्दास्वादन' वा । (३२) 
व्य7रूय7-- निर्विकल्पकसमाधिमनुतिष्तो रिन्ननिराकरणमन्तरेण 
तत्‌फ़लप्रासिने भवतीति fraag तउज्ञानव्यतिरेकेणं निराकरणसयाशक्यत्वाद्‌ 
faura नि्दिशति--एवमिति। er लक्षयंति--लय इति | चित्तवृत्तर्बाह्म- 
विषयेभ्यो निवृत्ततवेऽप्यल्षण्वस्तुप्यालस्यतयानवलम्बनेनः निद्रावस्थाप्रासिलयः | 
विषयासक्तिपरतःत्रतया चित्तवृत्त रात्माभिमुहतामावेन 'विषयग्रहणे- प्रवृत्तिविक्षेप 
इति विक्षेप' लक्षयति — अलण्डेति। रागादिवासनानामक्षीणतया कथव्चिच्छूवणा- 
दिसाधनानुष्टानेनान्तमु खमपि चित्त वासनाप्रतिबद्धतया मध्य एव स्तब्ध भवति 
तत्‌ कषाय इति कथयति - रागादीति । सविकल्पकसमाधौ चित्तस्यान्यालम्बना- 
भावेन यो ज्ञात्रादिमेदयुक्त आनन्दोऽनुभूयते ˆ तस्यापि 'रसानन्दलक्षणविप्रतां 
प्रतिपादयति--सविकल्पकानन्दास्वादनमिति ।  भेदसत्त्वात्‌ तस्य IE ततत्त्व- 


l—Yoga sutra, 2. 29. 
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प्रतिपादकत्वमिति भाव: । निर्विकल्पकसमाधिरेश्न चेतन्यस्य यथार्थस्वरूप' 
तुरीयावस्यालक्षणमिति बोध्यम्‌ | तथा चोक्तमद्वे तंतत्त्वदर्शिमिराचार्ये:--२ 
“अन्यथा गृहणतः ant निद्रा तत्त्वमजानतः 
विपर्यासे तथोः क्षीणे तुरीय' पदमश्नुते ॥ 
अनादिमायया gl ar जीव: प्रबुध्यते 
अजमनिद्रमस्वम्ममद्व त' बुध्यते तदा ॥' इति | (३२) 
Trans.—Thus to this nirvikalpaka, having 
these ancillaries, there are four obstacles, viz-laya, 
viksepa, kasaya and rasüsvüda. Of them, laya 
(lapse) is the lapsing into sleep of the mental acti- 
vity without resting on the non dual Reality. 
Viksepa (distraction) is the resting of the modifica- 
tion of the internal organ in something else than 
the partless Reality. Kasaya is the suspended state 
of the mental modification due to previous impres- 
sions of attachment etc. without resting on the 
partless Reality, though there is the absence of 
laya and viksepa there. Rasasvada (enjoyment of 
bliss) is the state of mental modification of enjoy- 
ingthe bliss of savikalpaka without resting in the 
partless Reality or it is the enjoyment of the bliss 
of Savikalpaka stage when starting the practice of 
Samadhi, (32) 
मुलमू मनेन farazga विरहित' चित्त 'निर्वातदीपवदचल' 
सद्ण्डचेतन्यमात्रमव तिते यदा तदा निर्विकल्पकः समाधिरित्युच्यते । 
तकी 
` ` लये सम्बोधयेच्वित fafa शमयेत्‌ पुनः | 
` सकषायं विजानीयाच्छमप्राप्त न चालयेत्‌ ॥ . 
नास्वादयेद्रस' तत्र निःसङ्गः प्रज्ञया भवेत्‌ ॥' ईति | 
“यथा दीपो निवातस्थो नेङ्गते सोपमा स्पृता’ इति च। (३३) 
l—Mandikya Karika, f, ]5-6. 
2— Mandükya kàrikà, ४, 44-45. 
3— Bhagavadgita, 6. ]9. 
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cal ea —fanagearfed’ चित्त कथ' निर्विकल्पकसमाधावव- 


fava इति दृष्टान्तेन प्रतिपादयति - अनेनेतिविज्ननाशोपायान्‌ क्रमशः प्रदश- 


यति--लय इति । पूर्वोक्त लयाभिधाने निद्रालक्षणे far सञ्जाते; तश्चिवृर्यथे 
चित्त सम्बोधयेडुद्बोधयेन्मान्या maa कुर्यात्‌ । विक्षेपलक्षणे 
fag सश्चाते सति विक्षिप्त वित्त शमयेत्‌ --शार्तिं नयेत्‌ । वेराग्याभ्यासाम्यां 
बाह्यविअयेभ्पो fafaa सञ्चिदानम्दानम्ताद्वये- वस्तुनि नियोजपेदित्यथः | 
faa यदा ania’ भ्रति तदा पुतःपुनरभ्प्रासवशेन शम्रप्राप्त चित्त न चालयेत्‌ 
feattgitfeaa: | यदा लपविपेपक्कशायेम्यो faafaa प्र सकप्रवण' चितः 
समायो feazargafa तदा रस' सविकल्पकानन्द तत्र नास्वादयेत्‌ | सविकल्पका- 
नन्दस्य भेउत्रत्वान्नातेनाहे ततत्वसःक्षातकारो मवतीति भावः | प्रज्ञया विवेकेन 
स्वात्मान तस्माद्‌ विविच्य निःसङ्गो भवेद्‌ विषयजनितसुखदुःखा दिदरन्हरर हितो 
भवेत्‌ va’ विप्नचतुष्टयरहित' चित्तमेवाखण्डाथवस्तुतत्वा घिगमे समथ भवति 
नान्यदिति भावः | भगवद्वाक्य' प्रमाणयति--यथा दीप इति। मिर्वातदीपवत्‌ 
स्थितप्रज्ञस्य चित्त निश्चलमवनिष्ठत इत्यर्थः ।. तथा चोक्तमाचाथेः! — 


“यदा न लीयते चित्त न च विक्षिप्यते पुनः d 

अनिङ्गनमनाभास' निष्पन्नः ब्रह्म तत्त दा॥' इति | 
'चित्तनिरोधोपाया विशेषतस्तन्त्रान्तरे द्रव्याः 'अभ्यास वेरास्याभ्यां तन्निरोधः’, 
*ततप्रतिषेधाथमेकतत्त्वाभ्यासः', 'ेत्रोकरुणामुदितोपेक्षाणां सुखदुःखपुष्यापुण्य- 
विषयाणां भावनातश्वित्तप्रसादनम' 'प्रच्छदनविधारणास्यां वा प्राणस्य? विषय- 
वती वा ध्रवृत्तिरत्पन्ना मनसः स्थितिनिबन्धनी’ “विशोका वा ज्योतिष्मती' 
इत्यादयः? | (३३) 

Trans.— When the internal organ, destitute 
of this four-fold obstacle, motionless like the lamp 
in a windless place, remains as one with the part- 
less consciousness, then it is termed as nirvikalpaka 
samadhi. So it is said: ‘In the condition of lapse 
the mind should be awakened, it should -be . 
calmed in distraction; with kasaya itis to be 
known and when quiscence is achieved it 


should not be disturbed. One should not taste the 
LLL nen 


l—Maàndükya Karika, 3, 46. 
2— Yogasütra, ]. Sütras 2, 32, 33, 34, 35, 36. 
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pleasure. there, but should be free with 
awareness’. Also: ‘The lamp which does. not 
flicker in a windless place is its illustration’. ( 43) 
Comm —Following Gaudapada, the writer 
explains here the four obstacles in the. practice 
of indeterminate absorption. At the time of 
practising samadhi if the mind lapses into deep 
sleep, then it should be awakened. Sometimes the 
allurements of the worldly things may create 
distraction in it, which is an obstacle in the practice 
of indeterminate absorption. In such difficulty 
efforts should be made to pacify it, When the mind 
is drawn back from the worldly things and is 
directed towards the Brahman, it may be stupefied 
instantly owing to the obstruction of previous 
attachments, which can be overcome by practising 
steadfastness in serenity. The last obstruction, 
which arises out of the attachment to the bliss of 
determinate absorption can be overcome, by a 
discriminate feeling of isolation. If the mind is 
attached to the bliss of determinate absorption 
which comes through the suspension of the exter- 
nal senses, the aspirant cannot reach ihe stage of 
. indeterminate absorption. So he should discrimi- 
nately isolate himself from this enjoyment. The 
mind, which is free from these four obstacles, is 
absorbed in the.,nirvikalpaka samadhi. To show 
the stillness of mind at that stage Sadananda gives 
the example of the lamp in a windless place. The ` 
fact is that, in the mind, which is hankering after 
the worldly allurements and is unsteady for this 
the spiritual truth cannot be reflected. As the. 
bottom of the pond cannot be seen when its: water 
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is not clean and still, so also @tman, which under- 
lies the displays of phenomena, cannot be perceived 
through an impure mind. For this, yoga is defined 
as the subsidence of the mental modifications by 


‘ Pataiijali. * It is remarkable in this regard to 


consider Sazkara's say ing:'A man with strong 
detachment can get concentration; only a man who 
has got concentration can realize deeply; after 
realization a man can be free from the bondage; 
and he who is free, can get eternal happiness'.?(33) 

ऱ्यृत्वम्यू- wa जीवन्पुक्तलक्षणषुच्यते | जीवन्मुक्तो नाम स्वस्वरूपा- 
खण्डब्रह्मज्ञानेत तदज्ञानबाधनद्वारा स्वस्वरूपा खण्डब्रह्मणि साक्षातकृतेऽज्ञानततक्काय- 
सः्बितकर्भसंशय विपयेयादीनामपि बाधितत्वादखिलबन्धर हितो, ब्रह्मनि्ः i 

“मिद्यते हृदयग्रन्यिरिछद्चन्ते सव संशयाः t 
क्षीयन्ते चास्य कर्माणि तस्मिनूदृ्टे quet n 
इत्यादिश्ुतेः  । (३४) 
ठ्य7रूय7- एबमुक्तसमाध्युष्ठानात पर' ब्रह्मात्मैक्यज्ञाने लब्धे 

सद्विद्याततकार्याणां बाधितत्वाच्छ्रीरपाते सद्योमुक्तिः स्यात्‌ । अन्यथा 
परक्तिविषये किं प्रमाणमस्तीति सन्देहमपाकत्त्‌* जीवन्धुक्तलक्षणमाह-अथेति । 
मुक्ति केवल' देहपातानन्तर स'मवति । मस्मिन्‌ देहे ज्ञानलामानन्तर' जीव- 
तोऽपि मुक्ति: समवति। सा जोवन्मुक्तिरित्युच्यते । जीवन्मुक्त लक्षयति 
जीवन्मुक्त इति | ्रह्मात्मेक्यसाक्षातकारे जाते, अज्ञानततूकायसस्चितकमवास- 
नादीनां बाधनात्‌ कत्त_त्वमोक्तुत्वादिरहितो ब्रह्मणि प्रतिध्तो निखिलबन्ध- 
रहित एव जीवन्मुक्त इत्युच्यते | प्रारधकर्मणो ज्ञानेन नाशासं भवात केदलसन्चित- 
कण उक्तिः--ततकार्थ सन्चितकर्मति | जीवस्मुक्तिविषये श्रूति:--यदा सर्वे 
प्रमुच्यन्ते कामा ÀSA हृदि feat: | m मर्त्यो$मृतो भवत्यत्न ब्रह्म aren * 
इति | अन्नेत्यस्मिन्‌ देहे जीवस्ने ad: । जीवन्मुक्तस्य देहादावस सक्तत्वेपि 


]—Yogasütra, l. 2. 
9— Viveka cüdamani, Sl: 376. 
3—Mūnņdaka up, 2. 9. 8. 


-. 4—Katha up, 2. 3. lA 


Also Brhadáranyaka up, 4. 4. 7. 
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a तिः--'तद्यथा हिनिहेवेयनी वल्मीके gar sau शयीतेबमेवेद'ः शरीर' 
शेतेऽ्थापरमशरीरोऽमृतः प्राणो Hula तेज एवः इति | ज्ञानेन कमक्षपो भवति- 
यस्मिन्‌ विषये aft प्रमाणयति--भिद्यत इति। हृदयग्रन्थिरित्यदिद्या प्रचयो 
बुद्धयाभयः । परः चावर' च परावरम्‌ । परमिति कारणात्मनावस्थित' परब्रह्म, 
अवरमिति कार्यातमनावस्थित हिरण्यगर्भलक्षणम्‌। परावरे सर्वात्मके ब्रह्मणि 
ज्ञाते कर्मादीनां क्षयात्‌ विधुक्तिलम्यत इत्यर्थः | (३४) | 

Trans.— Now the definition of a jivan-mukta 
is being stated. A jivon-mukta (liberated but still 
living) is one, who is free from all the bondages 
owing to the destruction of ajmana and its effects 
like accumulated karma, doubt, illusion etc, after 
the realization of the.partless Brahman, which is 
his own self, the ajñāna, pertaining to this being 
sublated -by the knowledge .of the partless 
Brahman. As it is stated in the Sruti: ‘when this 
which is 700 the cause and the effect (Parabara,) 
is seen, the knot of the heart is dispersed; all 
the doubts are dispelled ; and all his actions are 
destroyed’, (34). 

Comm,—Liberation is of two kinds viz- 
Jivanmukti and videhamukti. The first belongs to a. 
man, who has:realised the identity of individual 
and the Brahman, but isstillliving in this world. 
After the end of his bodily existence he ‘attains 
complete emancipation, which is known as 
videhamukti. 

Jivanmukti means liberation in this very life. 
When ignorance is destroyed through .right 
knowledge, its effect ‘the accumulated actions or 
saticita karmas are also destroyed. False knowledge, 
doubts and attachments caused by : ignorance, are 


l—Brhadaranyaka ‘up, 4. 4. 7. 
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also completely discarded. The author quotes a 
verse from the Mundaka upanisad' to support this. 
Here in the verse the word karmani only means the 
accumulated and future actions, as prarabdha can- 
not be done away with even by the learned, as it 
is evidenced in the saying of Saikara.?. -34) 
AMA तु व्युत्थानसमये मांसशोणितमृत्रपु रीषा दिभाजनेन 
शरीरेणास््यमान्धापहुत्वा दिमाजनेनेन्द्ियय्रामेगाशनापिपासाशोकसोहा दिभाजतैना - 
न्त:करणेन च पूर्व पूर्व वासनया क्रियमाणानि कर्माणि भुज्यमानानि ज्ञानाविरुद्धा- 
रब्धकलानि च पश्यन्नपि बाधितत्वात्‌ परमार्थतो न पश्यति | यपरे्रजालमिति 
ज्ञानवांस्तविद्धजाल' पश्यन्नपि परमार्थमिदमिति न पर्यति । 'सचक्षुरचक्षुरिव 
सकर्णोऽकरण ga’? इत्या दिश्चुतेः । उक्त a—® 
-सुषुतवज्ाग्रति यो न पश्यति 
इयं च पश्यन्नपि चाहयत्वत: । 
तथा च mauu निष्क्रियश्व यः 
स आत्मवित्ञान्य इतीह निश्रय' इति | (३५) 
व्याख्या — ज्ञानेनाविद्याततकार्याणां बधितत्वेऽपि प्रारव्धलेशवशा- 
stage: सन्‌ पुनः संसरतीति प्रागुक्तम्‌ । किं तत प्रारब्धं कथ वा agam- 
egens सत्‌ देहेन्द्रिया दिभिव्यवहरतीत्यन्न॒ प्रतिपादयति-- अथं त्विति । 
स्युत्थानसमये निर्वि कल्पकसमा घेरत्यितः WW जीवन्मुक्तो योगी पूव पूव वास- 
arama कर्माणि gig प्रारव्धफलानि चास्वादयन्‌ बेहेन्द्रियान्त:करणा दिभि- 
व्यवहरति । प्रारव्धस्य ज्ञानाबाधितत्व' दर्शयति-- ज्ञानाविरद्धारब्धफलानीति । 
सच्तागामिकर्मणां ज्ञानविनाश्यत्वेऽपि प्रारब्धस्य न तथात्वमारुडेधफलकत्वादू 
व्याघ्रवुद्धया afar: शरो GUT गौरियमिति gear न पुनः sataa 
तदूबत । सोऽयं विद्वान्‌ frema त्वमो कत तवा दिभेदवुद्िरहंममामिमानरहितो 
:ब्रह्मानन्दनिमग्नहृदयो - लोकसंग्रहाथ तित्यादिकर्माणि भिक्षाटता दिक च AT 
संतारमिममिन्द्रज लोपम' स्वभोपम वा पश्यन्‌,प्रारब्धफलक्षयं यावद्‌ व्यवहरति | 
तथा चोक्तमाचायेः--* 


Mr, lace 0 0 4 
l— Viveka cudamani, Sl. 455. 
2— Cannot be traced. 

3 — Upadesasahasti, Ł0; 3. 

4— Viveka cudàmani, Sl. 454. 
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'प्रारव्ध' बलवत्तर' खलु विदां भोगेन तस्य क्षयः | - 
सम्यभ्ज्ञानहुताशनेन विलयः प्राकसस्चितागा मिन,म्‌, 
ब्॒ह्मात्मैक्यमवेक्ष्य तन्मयतया ये adar संस्थिता-- 
स्तेषां तत्ति तय' नहिं कचिदपि ब्रह्म ते निगु णम्‌ |? इति 
श्च तिं प्रमाणयति--सचक्षुरिति। स सचक्षुरप्यचक्षुरिवाचरति सकर्णोऽप्यकण 
इवाचरतोत्या दि | सवथापीन्द्रियादीनां कममिन लिप्यत इत्यथः । पूर्वाचार्यो- 
क्तिमुद्धरति-सुषुसबदिति | तथा चोक्त भगवता--? 
ध्योगपुक्तो विशुद्धात्मा विजितात्मा जितेन्द्रिय 
सर्व भृतात्मभूतात्मा Ranft न लिप्यते’ ॥ इति। (३५, 
Trans.—Such a person, after arising from 
samādhi, witnessing the activities, performed by 
the body, the place of flesh, blood, urine and 
faeces etc; by the senses, which are the places of 
blindness, inactivity, inefficiency. etc, by the inter- 
nal organ, which is he seat of hunger, thirst, gricf 


_and delusion etc; which are only performed by the 
force of the .previous impressions ; and also experi- 


enceing their results, not incompatible with 
knowledge, does not see them in reality, as they 
are really sublated (for him). Just as a man, know- 
ing that itis magic, though he sees it, does not 
take it to be real, soit isstated in tbe Sruti 
‘Though he has eyes, he is as if not having the 
eyes, though he has ears, he is as if not having the 
ears’ etc. Also itis said: ‘He is the knower of the 
self but none else— he who perceiving the diver- 
sity in the waking state does not really see it, as ia 
the state of deep sleep, because there is only non- 
- duality-who, though performing the actions, is free 
from the actions. (35) 

Comm.— Until the exhaustion of prarabdha, 
which is the action that:;has already started to give 


| —Bhagavadgita; 5. 7 
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its results, he maintains his bodily existence, But 
there his actions are marked with a remarkable 
indifference, as the egoism, wchich causes indulg- 
ence, is lost. To such a man the world ceases to 
present itself as real, but only seems to be an 
appearance. This state of living for the exhaustion 
of Prarabdha can, otherwise, be described as living 
in divine consciousness, as, at that state every 
action, every thought and every feeling flows from 
the divine will. This is the state; of complete 
surrender of the devotees. Whatever may be the 
way of delineation, the essence is the same stage 
ol transcendental existence, which is unanimously 
proclaimed by all the mystics of the world. Sich 
a state of living is marked with inward -bliss, un- 
touched by the sorrows of the mundane world. 
This is what the Bhagavadgità describes :! ‘By 
getting which nothing more: is desired to be 
obtained and in which state one is not disturbed 
even by the greatest pain’, This above conception 
confirms the view that vedantic emancipation’ is 
not a mere speculative idea. Religion or spiritua- 
lism is nota matter of belief, but it isa way of 


life—to live in tune with reality—which is a 


matter of practice and cultivation. But it is not 
some thing which is newly acquired, as it is the 
very essence of the being of the individual, which 
only remains concealed through ignorance, (35) 


AMA अस्य ज्ञानातपुव विद्यमानाना मेवाहारविहारादींनामतुवृत्ति- 
वच्छुभवासंनानामेवो नुवृत्तिमेवति शुभाशुभयोरौदासीन्य वा | तदुक्त 


]— Bhagavadgīta, 6, 22. 
y—Naiskarmyasiddhi, 4, 62. 
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'gaTg तसतत्त्वत्य यंथ्रेष्टाचरण” यदि । 
शुनां तत्त्वदशां चेव को भेदोऽशुचिमक्षण? ईति ॥ 
ब्रह्मवित्त्वं तथा मुक्त्वा स आत्मज्ञो न चेतर'! इति | (३६) 

ठय7रव्य7- नन्वहंममामिमानरहितत्थास्य जीवभ्मुक्तप्य शुभाशुभ- 
कमभिबन्धनानुपपत्तः, 'हत्वापि स इमाँछोका न्न हन्ति fusca?! इति च 
भगवदूवचनाद्‌ यथेच्छ पापाचरणमाशङ्कयत इति चेत्‌, उच्यते अस्य ज्ञानात्‌ 
पूर्वमिति । शरीररक्षणार्थमाहारादीनां यथानुवृत्तिभवति तथा शुभवासनानामे- 
वानुवृत्तिमवति न तु पापवासनानामपि, पापवासनानां ज्ञानलाभात Waa 
साधनानुष्टानेः विनष्टत्वात्‌, अन्यथा ज्ञानलाभानुपपत्तः । तस्माजीदन्पुक्तरय 
कदाचिदपि यथेष्टाचरण' न शङ्कनीयमिति भावः | यथेष्टाचरणशङ्कां निवत्त fag 
शुभवासनानामेवा तुवृ त्तिमम्युपगमवादेनोपस्थाप्प यथाथस्वभावं प्रतिपादयति 
शुमाशुभयोरिति। वस्तुतो जीवन्मुक्तधय दम्हरहितत्वाच्छुभाशुभयोरौदासीन्यमेव 
aaa इति बोध्यम्‌ | नस्कम्यसिद्विवावयः 'वादयति- डृद्धाद् तेति । ब्रह्मदि- 
त्वस्या भिमानोऽपि asa इति प्रतिपादयितु' पुर्वाचार्योक्ति प्रमाणयति-- ब्रह्म- 
fafafa । (३६) 

Trans — In the case of such a person the good 
impressions, which he had before the advent of 
knowledge, only persist, as the persistence of 
eating, recreation etc. or there is indifference 
towards both good and evil Thus it is said: ‘If a 
man, who has penetrated into the truth of the 
non-dual Reality, should act wilfully, then what 
is the difference between the dogs and the knowers 
of truth in eating impure food ?' Also ‘Discarding 
even the egoism of knowing the Brahman, such a 
person is the knower of the self, but none else.’ (36) 

ठल सू तदानीममानित्वादीनि ज्ञानसाधनान्यद छ catau: सद्गुणा- 
श्रालङ्कारवदनुवतन्ते | तदुक्तम्‌- 

उतूपन्नात्मावबोधस्य ह्यष्ट त्वादयो गुणाः | 
“ भयत्नतो भवन्त्यस्य न तु साधनरूपिणः इति ॥ (३७) 


l_Upadeéa sahasri, ]2, 3. 
2 —Bhagavadgita, l8, 7. 
3 — Naiskarmyasiddhi, 4, 69. 
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व्या7रूय7---अमानित्वादीनां ज्ञानसाधनत्वेन ज्ञानलाभादनन्तर 
तेबामनुवृत्त रनावश्यकत्वेन निवृत्तिमेवतीत्यांशह्व्य परिहरति z तदानीमिति i 
नियोगबशादनुवृस्यमावि$पि तेषामलक्ारवदयत्नतोष्नुवृत्तिमवतीलथः । नेप्कम्यं- 
सिद्धित्राक्येन द्रढयति--उत्पन्ने ति । जीवन्युक्त' प्रति तेवां साधनरूपत्व' नास्ती- 
त्यर्थः, समाप्ततकलकत्त व्यत्वात्‌ तस्य | (३७) 


Trans.—Then, humility and the rest, which 
are useful in the acquisition of knowledge and the 
good qualities like absence of enmity etc. follow 
him as mere ornaments. So it is said :-‘The 
qualities like absence of enmity etc. come to a man, 
who has got self-realisation without any effort ; 
but they are no longer means for acquairing 
some thing other. (37) 


Comm —The way of life which Advaita 
vedanta teaches is not merely ethical, as morality 
is not the end of spiritual life, though it is the 
invariable antecedent of the latter. Some critics, 
without understanding this basic truth, make a 
charge against vedanta that it falsifies all the 
moral values. Describing the world as merely 
phenomenal, vedanta does not intend to say that 
the worldly transactions are unnecessary. On the 
other hand, it vauchsafes all our empirical acti-. 
vities from the practical point of view. So also it 
validates all our moral, social, scientific and 
aesthetic values from the practical standpoint of 
view or vyavaharika satia. It merely states that all 
our worldly achievements are not ultimate; some 
thing lies behind all these shows of the world, - 
about which we should be conscious, So, morality 
is the sine qua non of the spiritual, life, for which 
the writer says that in a liberated man there is 
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either the persistence of the good impressions 
only or there is indifference towards both good 
good and evil. But spiritual lite is never possible 
so far as the evil impressions persist. So a moral 
spirit pervades the man not only before the attain- 
ment of spiritual freedom, but also after getting it, 
though after the realization. of the truth, it is no 
more a means for the attainment of some end. 
This is the intention of the writer when he says 
that good qualities follow him as mere ornaments. 


It is noteworthy to see the difference between 
the moral attitudes before the realization of the 
truth and after realization of it. In the first stage, 
it is a means for the realization of some end viz. 
the attainment of enlightenment and this is to be 
cultivated with efforts. also. But after the attain- 
ment of enlightnment it is nothing more than a 
spontaneous development, which comes itself 
without any effort, though it is not an end in 
itself. So morality is not only normative in 
character but is based on the very being of the 
Reality, which is not imposed from the outside, 
butinwardly discovered in the very being of the 
individual. In contrast to the assertion of the 
pragmatists vedanta advocates the perennial vali- 
dity of, the moral principles, but unlike the 
rigorists it does not admit of the fact that it is an 


end in itself. (36, 37) 

HAA — fi बहुनाय देहयात्रामात्रार्थ मिच्छा निच्छापरेच्छाप्रा पितानि 
सुषदु:वलक्षणांन्यारव्धफलान्यनुमवत्तरत:करणाभासादीनामवभासंक: संस्तदवसाने 
प्रयगानन्दपरब्रह्मणि प्राणे लीने सत्यज्ञानतत्‌कायसंस्काराणासपि विनाशात्‌- 
परमकेबल्यमानन्देकरसमखिलमेद प्रतिभासर हितमखण्डब्रह्मावतिष्ठते । “न ` तस्य 
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प्राणा उत्क्रामन्ति’, ‘aaa समवंलीयन्ते,? ‘fagma gad?’ 
इत्यादिश्र्‌ ते: । (३८) 


इति श्रीमत्परमहंसपरिब्राजकाचायसदानन्द-- 
विरचितो वेदान्तसाराख्यो Wa: समाप्त: ॥ 


ग्यारूया--जीवन्मुक्ति निख्प्येदानीं विदेहमुक्तिं निरूप्यति--ङि 
वहुनेति | wt जीवन्मुक्तः प्रारब्धफलमोगादसान' यावच्छरीरेऽरिमिन्‌ दसन्‌ 


. * तदन्तेऽविद्यादीनामशेषतो विनाशात्‌ परमानन्दानन्ता हिती यव्नह्मात्मनवादतिष्टते | 


तस्य प्राणा ate tafia परतु तत्र व ब्रह्माण लीयन्त इत्येतदर्थ श्रुति प्रमाणयति 
—a तस्येति। प्राणादीनामविद्याकायत्वात्तस्पा बाधितत्वे तेष्रामात्मन्येत्र sat 
भत्रतोति भावः। पुरुषप्राप्त्यव संसारगतेश्ररिताथस्वान्न पुनः संतरण मित्यथ: । 
तथा च y faa यथेमा नद्यः स्पन्दमानाः _ समुद्रायणाः SHE प्राप्यास्तं 
गच्छन्ति भिद्यते तासां नामरूपे समुद्र इत्येवं प्रोच्यते । एवमेवास्य परिद्रष्ट रिमा 
षोडश कला: gean: पुरुषः ध्राप्पास्त गच्छन्ति भिद्येते चासां नामरूपे 
पुरुष इत्येव' प्रोच्यते स एषोऽक्लोऽपृतो भवति तदेष cg es^ इति । galat- 
Ora नाम यद्ब्रह्मात्मनावस्थान', भयस्य ह तमुलत्वेन निरस्तत्वात्‌ । श्र्‌ तिश्च 
यदा grau एत स्मिन्नदश्येऽता त्म्पेनिरुक्त ऽनिलयनेऽमय' प्रतिष्ठां विन्दते | सोऽमयं 
गतो भवति?', "अभया वे जनक प्रा्ोऽसि०' इति | मोक्षप्य परमपुरुषाथत्वे 
्रह्मात्मनावस्थानमेव संसारगतेः पर्यासिः--'तान्‌ होवाचतावदेवाहुमेतत्‌ पर 
ब्रह्म वेद | नातः परमस्तीति”, पुरुषान्न. पर' किंचित्‌ सा काष्टा सा परा 
गतिः१' gark fafa: प्रतिपादितत्वात्‌ | 
इति गुढ़ाथबो घिन्याख्या वेदॉन्तसारव्याख्या समास्ता ॥ 


Trans.—What to speak of more? Such a 
person undergoes the experience of pleasure and 
l —Brhadaranyaka up, 4, 4, 6 
2—Brhadaranyaka up, 3, 2, l]. 
3—Katha up, 5, l. 
4—Pragna up, 6, 5 ; 
5—Taittiriya up, 2, 7, l i 
6 —Brhadaranyaka up, 4, 2, 6. 


. 7— Pragna up, 6, 7. 


8—Katha up, l, 3, II. 
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pain, the results of his prarabdha karma, whether 
desired by him or not or desired by others, only 
for the continuity of his empirical existence 
_ (bodily existence), illuminating the appearance 
of the internal organ etc. After this, the vital 
principle being lost in the supreme Brahman, the 
inmost bliss, ajiana with its effects, the mental 
impressions, being sublated, there remains only 
the partless Brahman, free from all the appea- 
rances of difference, which is the absolute isolation, 
the sole essence of bliss. Thus it is said in the 
Srutis : ‘His vital forces do not depart, here alone 
they lose their existence’ and ‘He gets emancipa- 
tion already being released (from the bondage of 
ignorance)’, (38) प 
Comm.— In the concluding passage Sadananda 

describes. the state of videhamukti, which a 
Jivanmukta: gets after the exhaustion of his 
prarabdha. After the end of his bodily existence, 
caused by the impulse of prarabdha, the vital of 
principle of such a man does not depart, unlike as 
it happens after déath in the case of others, but 
is fully lost in the Brahman. The nescience being 
sublated with its effects the manifold phenomena, 
there only remains the Brahman, which is the 
real being of the individual. It is the state of 
infinite knowledge and bliss, free from the duality 
of samsara, the condition of enlightment and 
benignity. There are Some people who think 
` that this vedantic emancipation is a sort of self- 
annihilation. They also fear the loss of personality 
there, But this only indicates their feeble-minded- 
ness, caused by inability to perceive the basic 


^ 


CC-0. Prof. Satya Vrat Shastri Collection. 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


VEDANTASARA I55 


truth of this doctrine. People are only sceptical 
because they do not understand. We have 
forgotten our divine nature through ignorance and 
are so much infatuated by the transient aliurements 
of the world that we even fear to think of the 
interminable bliss of the Absolute, which is our 
true beinz, as in the story, Indra the king of the 
gods, who had become a pig with his pig-household 
through illusion, could not recognise his divinity 
` even though he was told repeatedly by the gods 
regarding it. But when his pig-body was destroyed 
he recognised his true nature as the king of the 
gods and thought that he had been experiencing a 
horrible dream of becoming a pig. Likewise, when 
ignorance is sublated the true value of the state 
of emancipation can be understood. Thereafter 
man ceases to bea mere puppet in the hand of 
nature and asserts his freedom. The happiness of . 
becoming one with the divine can only be realized 
not through speculation nor imagination but 
. through becoming one with the divine, which is 
- intended by the upanisad when it says: ‘The 
* knower of the Brahman becomes the Brahman’. (38) 
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